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In this research, we focus on the biblical concept of witness, and give special emphasis 
to the Lukan use of that concept. In this introductory part we will first introduce the 
importance of the concept of witness in the Bible and secondly, present the problematic 
of our research. After that we will present the status quaestionis regarding the topic of 
witness in Lukan writings and briefly present the outline of this research. Lastly, we 
will define and set limits for our treatment of the concept. 
1. Importance of the concept of witness in the Bible 
In the Bible, the concept of witness is present from Genesis to Revelation. Rare are 
biblical books where this concept is not found in explicit terms. Although the concept of 
witness in the OT is relevant and should inform the church’s activity, the most relevant 
part of the Scripture for the church to model its activity of witness on should be the NT. 
And while in his final speeches recorded in the NT, Jesus commanded to his disciples to 
preach the Good news (Mk 16:15), to make disciples (Mt 28:19) and to forgive or 
retain people’s sins (Jn 20:23), in Lukan writings – Gospel and Acts, Jesus’s final 
words to his disciples were specifically about their task to be his witnesses (Lk 24:48; 
Ac 1:8). Hence, we could say that the topic of witness in Lukan writings, especially in 
Acts, has a prominent place. Furthermore, the Lukan writings make 25% of the NT thus 
making him the chief contributor to the NT. Taking these two factors together – the 
prominence of the topic of witness and the scope of Lukan writings – it seems 
reasonable to say that in studying the concept of witness in the NT, special attention or 
emphasis must be given to the Lukan writings. 
In theological education we may learn that people often study history in order to 
reshape their present and pave the way for the future. In other words, to change or 
reform the present, we need to point out how “our present” has deviated from some 
particular ideal or norm of the past. Hence, people will go back to history, recover that 
past ideal, then expose this ideal to the present in order to claim the specific route that 
“our present” must be heading. In a sense, this dissertation has somewhat the same 
agenda. Though studying the concept of witness in Lukan writings within the wider 
biblical context, we want to recover the importance of the concept of witness for the life 
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of the church: how the concept of witness in the Bible, especially as it is presented in 
Lukan writings, should inform and shape the witnessing of the church today, and the 
life and work of the church in general. 
2. The research problem 
In the past, there was a great tendency to read Luke’s pneumatology through the eyes of 
Paul – particularly regarding whether the Spirit for Luke was merely a second grace 
distinct from the gift of salvation and granted subsequently from it, or a soteriological 
necessity. Furthermore, the charismatic theology of Luke is sometimes thought to have 
a dispensational limit, sometimes regarded as abnormal or secondary (Stronstad 1984, 
84), presumably because it comes from the genre of narrative and not from the didactic 
part of the NT. 
The issue of Lukan pneumatology is important for the Lukan concept of witness 
because in the context of the Bible as a whole, Acts 1:8 offers unique requirements for 
being Jesus’ witness: the reception of πνεῦμα ἅγιος “the Holy Spirit” and 
δύναμις “power.” Acts 1:8 not only outlines the content of the book of Acts, but it is 
crucial verse for understanding the Lukan concept of witness in general. These words of 
Jesus after his resurrection hold great significance because in the immediate context 
they are directed toward the eyewitnesses of his earthly ministry.1 However, Acts 
describes several cases where people other than eyewitnesses receive the promised 
πνεῦμα ἅγιος, which makes this relationship between Lukan pneumatology and the 
concept of witness interesting.  
Based on this convergence, the primary question in this research is to explore 
the significance and impact of the πνεῦμα ἅγιος on the concept of witness in Luke’s 
theology, that is, why Jesus makes reception of πνεῦμα ἅγιος a necessary condition for 
his disciples to be his witnesses in Acts 1:8, and how the πνεῦμα ἅγιος impacts their 
witness. Finding answers to these questions will eventually lead to a better 
understanding of the place and role that the πνεῦμα ἅγιος must have in the witnessing 
activity of the church and Christians today. The search for the answer to these questions 
requires several steps. The first step is to analyze the concept of witness and its aspects 
                                                 
1 Later in this work we will see that this point can be questioned. In other words, in the group 
that Jesus addresses in Acts 1, there might been those who were not the eyewitnesses of his entire 
ministry. 
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in its wider biblical context: the OT and NT. After establishing the wider context, the 
second step is to analyze the Lukan concept of witness: its aspects and characteristics. 
Through the comparison of Luke with the rest of the Bible, it will be possible to argue 
the degree to which the Lukan concept of witness in Luke/Acts is similar or different. 
Based on the results, it will be possible to take the third step, which is to argue for the 
theological implications of the Lukan concept of witness for the church today. 
3. Status quaestionis 
In Lukan scholarship, the concept of witness is treated in three different ways. First, 
some authors focus on Lukan pneumatology, and as part of that discussion refer to the 
Lukan concept of witness. This discussion about Lukan pneumatology and surrounding 
issues such as the background for Luke’s understanding of the Spirit, the purpose of the 
Spirit in believers’ lives, etc., has prevailed since the 1920s, and in our time it is 
represented by James D. G. Dunn (1970, 1997), Gonzalo Haya-Prats (2011),2 Robert P. 
Menzies (1994), John M. Penney (1997), Max Turner (2000), James B. Shelton (2000), 
Ju Hur (2001) and others. Additionally, the Lukan concept of witness is analyzed as part 
of the wider study of Lukan theology which may or may not include his pneumatology 
(Stronstad 1984; O’Reilly 1987; Marshal and Peterson 1998; Thompson 2011; Johnson 
2011). 
Second, a discussion of the Lukan concept of witness may appear as part of the 
general study of that concept in the NT. So Allison A. Trites (2004) offered a survey of 
the concept of witness in NT writings, focusing primarily on the legal aspect of witness 
and lawsuit motif which originates from the OT, especially from Isaiah 40–55. As part 
of his research, he discusses the concept of witness in the book of Acts, but places the 
concept of witness in Luke alongside those in the other Synoptic Gospels. His work is 
primarily of a comparative nature, but in the framework of the NT. But more often the 
Lukan concept of witness is analyzed within the context of the Lukan writings alone (de 
Diétrich 1954; Kelly 1972; Gaventa 1982; Aletti 1998, etc.), or authors have conducted 
theological and/or exegetical research strictly on Luke 24:48 and Acts 1:8 (Thayil 1993; 
Kyaligonza 2004, etc.). 
                                                 
2 His dissertation was originally written in 1967, translated to French in 1975, and to English in 
2011.  
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Third, some researchers are focused on a particular element of the witness in 
Acts. For example: Trites analyzes “two witness, motifs,” Daniel R. Schwartz (1986), 
Earle E. Ellis (1991), Bertram L. Melbourne (2005), Thomas S. Moore (1997), and 
Frank Jabini (2012) analyze the fulfillment of “to the end of the earth” phrase from Acts 
1:8, etc., and David L. Tiede (1981) wrote about “Theo-Political Claims of Christian 
Witness” based on Acts 1:6-8. 
The dominant methodology in some of these studies (Dunn, Menzies, Haya-
Prats, Turner, Stronstad) is historical-critical, but their emphasis is on tradition, source 
and/or redaction criticism. If the methodology is more literary-critical (giving more 
attention to the synchronic analysis of the text), attention is often focused predominantly 
on Luke/Acts without giving much attention to the wider biblical context of witnessing 
(Thayil, Kyaligonza, Shelton, O’Reilly). Even when the wider biblical concept is taken 
into consideration (OT and/or NT), the dominant approach is diachronic (tradition, 
source, redaction criticism). 
Realizing that every approach has its own limitations and one research project 
cannot employ all methodologies and approaches, in this work we will study the Lukan 
concept of witness within the wider biblical context. Concretely, in order to realize the 
importance and significance of πνεῦμα ἅγιος and δύναμις in Lukan writings for his 
concept of witness, we will first analyze different aspects of that concept within the 
wider biblical context, and then compare it to that of Luke. For this purpose, we will use 
some works that are particularly focused on the study of the concept of witness in the 
OT such as Wells (2004), Czander (2009), and Bovati (1994).  
 This survey of methodology furthermore demonstrates the topical/thematical 
challenge that is ahead of us. Namely, the status quaestionis on the Lukan concept of 
witness is predominantly but not exclusively connected with the book of Acts, 
especially Acts 1:8, and how the gift of the Spirit at Pentecost is connected to the task of 
witness. Max Turner (1998, 328–332) offered an excellent summary of various 
understandings of Lukan pneumatology, pointing out areas of agreement and 
disagreements. Turner notes that scholars appear to agree on five things. First, the 
essential background for Luke’s pneumatological material is Jewish and deeply rooted 
in the OT. Second, the Spirit, for Luke, is the uniting motif and driving force within 
Lucan salvation history and legitimates the mission to which this history leads. Third, 
the Spirit is the Spirit of Prophecy, and in Acts especially it is defined as an 
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empowering for witness. Four, Luke has little interest in the Spirit as the power of 
spiritual, ethical and religious renewal of the individual.3 Five, Luke’s understanding of 
the Holy Spirit goes beyond Judaism by giving the Holy Spirit Christocentric functions 
in the sense that he makes the Spirit the chief witness to the Christ event, and also in 
presenting Jesus as the one who pours out this Spirit in God’s place as his own 
executive power.  
Turner also delineates the areas where scholars tend to disagree with each other. 
We can label these areas as what, why and when. Regarding what, the debate is over 
whether the Spirit in Acts is Joel’s “Spirit of prophecy” alone, or is it a gift that 
comprises more than just a prophecy? Regarding why, there seem to be three possible 
views of the purpose of the baptism of the Spirit. The Spirit is given: a) exclusively for 
the mission; there is no connection with soteriology, miracles or the ethical renewal of 
an individual; b) primarily as empowering for mission, but also to benefit the church 
(guidance, different blessing, etc.; c) for all the benefits mentioned under b), but the 
Spirit also plays a soteriological and transforming role in the life of the individual 
believer and the church. Regarding when the baptism of the Spirit is received, the 
possible answers are that people receive the baptism of the Spirit: a) as donum 
superadditum, an additional gift received after salvation (usually through laying of 
hands); b) in water baptism (sacramentalistic position); c) in the process of repentance, 
faith and water baptism; or d) the book of Acts does not give us consistent answer 
regarding when people receive the Spirit (Turner 1998, 337–338; 340–347). 
For the purpose of our research, we do not have to pursue all the details of this 
debate. We instead focus on the general impact of πνεῦμα and δύναμις on the concept of 
witness. The general frame of the debate is that πνεῦμα and δύναμις modify the concept 
of witness in Lukan writings by enabling witnesses to testify both in words and deeds. 
On one level, Jesus empowered by πνεῦμα and δύναμις is a model for the early church. 
Shepherd (1994, 154) observes that “[j]ust as Jesus in his earthly ministry was ‘full of 
the Holy Spirit’ (Luke 4:1), went ‘in the power of the Spirit’ (Luke 4:14) and was 
‘anointed’ by the Spirit (Luke 4:18), so now Jesus continues to act in the Spirit.” 
Stronstad (2004, 64–65) points out that Jesus being anointed with the Spirit was a 
                                                 
3 However, this “little interest” had been differently interpreted: for Schweizer and Menzies this 
meant that Luke has virtually no interest in this regard; Haya-Prats concluded that the Spirit has some role 
in the life of an individual; and some like James D. G. Dunn have attempted to show that the focus of 
Luke’s pneumatology was a new covenant life of sonship. 
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prophet powerful in both works and word (Lk 24:19), so his disciples baptized with the 
Spirit will also be prophets powerful in both works and word. On that note, Russell 
(1986, 57) also says that Acts 1:4-8 promises an anointing for a prophetic ministry of 
“forthtelling,” continuing Jesus’ prophetic proclamation of the eschatological jubilee.” 
On this basis we can conclude with Shelton (2000, 157) that an “important aspect of 
Luke’s pneumatology is that he sees the experience of Jesus with the Holy Spirit as 
archetypical for believers. Jesus, like his witnesses in the infancy narratives (Luke 1–2) 
and his subsequent followers, relied on the fullness of the Spirit to accomplish his 
ministry.” 
On a second level, the debate is whether all church members participated in the 
same way in Jesus’ paradigm of witnessing, or was this participation only for selected 
individuals in the early church? This question is closely connected with the purpose of 
the baptism in the Spirit in Lukan writings. Based on the answers one offers to these 
questions, one can find different applications for today. Scholars like Menzies and 
Menzies (2000, 146–147) observe that Luke consistently portrays the Spirit as the 
source of power for service: 
Luke repeatedly portrays dynamis as the source of miracles of healing, exorcism, 
and marvelous deeds.4 Most decisively, whenever Luke employs the collocation 
of pneuma (Spirit) and dynamis, he has a combination of prophetic phenomena 
(inspired speech and/or special revelation) and miraculous activity in view.5 
Since the promise of Pentecostal empowering is extended to all of God's 
servants (Acts 2:17-18), this text is of special significance for the contemporary 
Church. 
Menzies and Menzies argue that Luke never attributes soteriological functions to the 
Spirit (2000, 70) nor is the Spirit the source of moral transformation (2000, 89). 
Conversely, Luke describes the gift of the Spirit exclusively in charismatic terms, as the 
source of power for effective witness (2000, 70). If that is the case, then all believers 
who receive the baptism in the Spirit (whether apostles or lay believers back then, and 
clergy and laity in our day and time) have equal share in the Acts 1:4-8 mandate, and 
can manifest and expect the same results.  
Haya-Prats (2011, 33–34) follows Menzies and Menzies by arguing that Luke 
never ascribes miracles to the Holy Spirit. Accordingly, the Spirit is the source of the 
message, the divine power that enables believers to proclaim the gospel, and it is 
                                                 
4 Lk 4:36; 5:17; 6:19; 8:46; 9:1; Acts 4:7; 6:8.  
5 Lk 1:17, 35; 4:14; 24:49; Acts 1:8; 10:38. 
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δύναμις that produces extraordinary phenomena such as healing, exorcism or any other 
superhuman phenomena that can be perceived by the senses. However, 
[t]he consequences of this abiding fullness of the Spirit surpass the strictly 
prophetic manifestations: at times they will be manifested as power, other times 
as wisdom, as joy, as comfort, and as testimony… It is necessary to show the 
content of the gift of the Holy Spirit because the interpretation falls easily into 
one of the extremes: at times it is interpreted as the giving of the sanctifying 
Spirit, of which Paul speaks to us, while at other times it is reduced to a 
prophetic charisma, in the most restricted sense of phrase (Haya-Prats 2011, 53–
54).  
Such view enables him to conclude that the promise of Acts 1:8 concerning the power 
of the Spirit for testimony does not contain Jesus’ entire understanding of the sending of 
the Spirit. On Pentecost, Peter promises that same gift of the Spirit to all who are 
baptized, even though they are not explicitly called to be witnesses. Finally, a gift of the 
Spirit equal to Pentecost is present at Cornelius’s conversion, yet again this gift does not 
explicitly make him a witness. If all who receive the gift of the Spirit do not become 
witnesses, then this ministry is limited, and in Haya-Prats’ case (2011, 65–66), the 
mission of testimony is limited to the apostles. 
Like Haya-Prats, Max Turner (2000, 345), points to the wideness of the Spirit’s 
work outside the circle of people mentioned in Lk 24 and Acts 1.6 On this basis, he 
concludes that 
…while empowering for mission is the aspect of the gift of the Spirit to the 
disciples that is most specifically focused in Lk. 24.49 and Acts 1.8, we cannot 
say the Pentecostal gift to them was ‘empowering for witness’ alone. And if the 
promised Spirit of prophecy is envisaged to enable activities other than 
empowerment for witness, we cannot guarantee that Luke thought all Christians 
received the Spirit primarily as such empowering. 
And on that basis, Turner (2000, 432) further argues: 
But Luke does not in fact portray the whole church as actively involved in 
witness… and he was well aware that the same gifts could as readily fuel the 
preaching and teaching which built up and directed the Christian church in its 
walk with God (9.31; 11.24; 15:32…). Thus the Spirit was either more than 
simply ‘empowering for mission’, or this last must at least be taken sufficiently 
broadly to include the building up God’s people. Furthermore, Luke is aware of 
the church being served by the spiritual gifts of wisdom (e.g. 6.3, 5) and 
                                                 
6 “Even if we restrict ourselves to the circle of those addressed in Luke 24 and Acts 1, we find 
that the Spirit also gave them discernment and guidance in church matters (cf. e.g. 5.3, 9; 15.28). Beyond 
the circle of those disciples we could multiply such instances, the Spirit giving wisdom, direction and 
encouragement to the church (6.3, 5; 9.31; 11.24, 28; 13:52; 15.28; 20.28), personal guidance (20.23; 
21.4, 11) and so on” (Turner 2000, 344). 
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revelation (e.g. 5.1-10; 11.28; 15:28[?]; 20:28[?]), outside of the context of 
witness, preaching or teaching.  
The consequence of Menzies and Menzies’s view is that all who receive baptism 
in the Spirit (can) participate in witnessing. Haya-Prats and Turner, on the other hand, 
via different routes conclude that baptism in the Spirit does not necessarily imply 
participation in the task of witnessing. These examples show that the debate is complex, 
and how in essence our understanding of the concept of witness in Luke/Acts depends 
on our view of Lukan pneumatology. Consequently, how we choose to apply whatever 
Luke writes, an additional dimension of this discussion, will be guided by these 
assumptions. Moreover, even if particular view is argued, that does not mean that 
scholars will necessarily claim that the Lukan concept of witness is applicable or 
mandatory in the same way for the church today. 
When we combine methodological approaches with the different understandings 
of Lukan pneumatology and their impact on the concept of witness, we see that a) Luke 
presents a pattern according to which the oral proclamation of the gospel has been 
confirmed by signs and wonders; b) the Spirit himself provides the witness through 
signs and wonders; and c) the Spirit is a second witness (in conjunction with apostles 
and OT Scriptures), according to the pattern from Deuteronomy that requires that 
testimony must be based on two or three witnesses. However, we will approach this 
pneumatological debate from a different standpoint: by studying various aspects of the 
concept of witness in the Bible, and comparing the results to that concept in Lukan 
writings. Based on research result we will make our limited contribution to this debate. 
4. The outline of the research  
Besides the introduction, conclusion and summary, this research has four major parts: 
study of the concept of witness in the OT, study of the concept of witness in the NT, 
unique aspects of the concept of witness in Lukan writings, and application.  
Chapter one provides introductory analysis of Acts 1:8 and the usage of πνεῦμα 
and δύναμις in Luke/Acts. This sets the stage for analyzing the concept in the OT. 
Chapter two introduces to the concept of witness in the OT through a study of the 
etymology and semantics of the Hebrew words for witness in the OT. Chapter three 
analyzes the concept of witness in the OT, and chapter four brings to bear the analysis 
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of all these texts from chapter three in the LXX, noticing especially where LXX 
deviates or differs from MT. Based on the preceding  analysis, chapter five will 
summarize the results by presenting major aspects of the concept of witness in the OT. 
Here we will offer a revision of the concept of witness by introducing two additional 
categories: the temporal aspects of witness, and the mode of witness. Since the concept 
of witness is not present only on a phenomenological level (where explicit Hebrew 
words for witness appear), in chapter six we will analyze the semantic range of the 
concept of witness based on selected parts of the OT. This dynamic aspect together with 
phenomenological level of witnessing will enable us to see how deeply the concept of 
witness is interwoven with other significant theological topics in the OT.  
Part two of the study begins with chapter seven, which introduces the concept of 
witness in the NT through a study of the etymology and semantics of the Greek words 
for witness. Chapter eight analyzes texts utilizing the concept of witness in the NT, and 
chapter nine summarizes the results by presenting major aspects of the concept of 
witness in the NT. Here we will also group witnesses according to their categories, and 
offer a revision of the concept of witness based on categories of the temporal aspect of 
witness, and the mode of witness. Chapter ten analyzes the semantic range of the 
concept of witness in the NT based on selected phenomena. Like in the OT, the 
dynamic aspect together with phenomenological level of witnessing will enable us to 
see how deeply the concept of witness is interwoven with other significant theological 
topics in the NT. 
Part three of the study begins with chapter eleven, which discusses unique 
aspects of the concept of witness in Lukan writings. First, we will repeat major views 
and issues connected with the debate about the Lukan concept of witness. Second, we 
will interpret the significance of the πνεῦμα ἅγιος for the concept of witness in Luke’s 
theology. We will do this by analyzing the development of the concept of witness in 
Acts, evaluating the role of miracles as accompaniment to verbal proclamation, 
discussing why Luke portrays apostles as the predominant witnesses in Acts, and 
establishing the significance of the Old Testament for Luke’s concept of witness. Based 
on that interpretation, we will be able to compare the concept of witness in the Lukan 
writings with the wider biblical context, and see similarities and differences between the 
Lukan writings and the rest of Scripture. 
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Part four of the study (chapter twelve) addresses applications drawn from the 
study. Here we will suggest in what ways the Lukan concept of witness, notably, the 
book of Acts, provides a prophetic vision for the church today. 
In the study of this topic, we will be focused not so much on a diachronic 
(although this approach is not excluded), but on a synchronic approach. Hence, 
primarily we will use analysis, synthesis, comparison, and literary analysis of the texts. 
We will use analysis when we study the Bible in order to collect data, and synthesis 
when we draw conclusions, arguments or claims based on results of analysis. 
Comparison will be used when we will discuss similarities and differences between the 
concepts of witness in various biblical books of testaments, and literary analysis 
(etymology, semantic, syntax, structure, etc.) will be used in analysis of biblical texts, 
particularly in discussion about Acts 1:8. 
5. Some preliminary remarks, definitions and delimitations 
As part of this introduction we set the following definitions and limits. First, when we 
talk about the biblical “concept” of witness, we are referring to the topic of witness that 
is present in the Bible. By studying this topic, our goal is to see how the Bible 
understands, develops and defines that concept. While the concept of witness as it is 
presented and developed in the Bible remains the same, our understanding, 
interpretations and definitions of it might change in time. 
Second, when we use the word “witness,” due to the complexity of its usage in 
English, this word sometimes signifies activity “the act of giving witness,” or a person 
“who gives witness.” Occasionally, witness can signify the content of the message that 
is given – testimony. Hence, the concept of witness includes “witness,” “witnessing 
activity” and “testimony.” 
Third, although the topic of witness could be analyzed in various different ways, 
in this work we will limit ourselves to the study of this topic within the Protestant 
biblical canon. This approach has certain disadvantages,7 but limitation to certain 
                                                 
7 “For example, an appeal to the canon, a carefully circumscribed body of literature, does not 
settle the question of sources for biblical history. The boundaries of the canon are not the boundaries of 
the source material for Israelite or primitive Christian history. Restrict yourself to the canon and YOU 
will not understand the canon. Extra-biblical literature is the basis of chronology, archaeology illuminates 
the daily life and cultic fixtures of ancient Israel, and inscriptions and Near Eastern annals give the course 
of world history in which Israelite history must be fitted” (Krentz 1977, 48). 
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methodologies, approaches and scope of work is necessary. For translation of Hebrew 
and Greek texts into English, we will mostly use the NRSV and the NIV translations. 
The NIV was selected as highly used and respected translation in Protestant-evangelical 
Christianity, and the NRSV as highly used and respected translation in wider 
ecumenical circles.  
Finally, a word about the work itself. Originally, the plan was to study the Lukan 
concept of witness primarily within the context of discussion about Lukan 
pneumatology, and to use the biblical context as a sort of appendix providing 
background information. Hence, this work would then have looked more like that of 
Menzies, Haya-Prats or Thayil and Kyaligonza. But in agreement with my mentors, we 
decided to give to the biblical context of witness a significant space in this research. In 
this way we can situate the Lukan concept of witness within the wider biblical canon. 
This will allow us to determine Luke’s has unique contributions to the concept of 
witness. Consequently, we are able to contribute to the discussion of Lukan 
pneumatology without being involved in that debate too extensively. 
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I. CHAPTER: 
INTRODUCTORY ANALYSIS OF ACTS 1:8 
Since the primary question in this research is to explore the significance and impact of 
πνεῦμα ἅγιος on the concept of witness in Luke’s theology, we should examine why 
Jesus makes reception of πνεῦμα ἅγιος a necessary condition for his disciples to be his 
witnesses in Acts 1:8, and how πνεῦμα ἅγιος impacts their witness.  Here, then, we will 
first focus our attention on Acts 1:8, and then the usage of πνεῦμα and δύναμις in the 
context of witnessing in Luke/Acts. 
1. The problem of Acts 1:8 
Acts 1:8 is probably the most significant passage for the book of Acts. It provides the 
key for the understanding the work (Ash and Oster 1986, 26), by providing its outline – 
how the church was spread from Jerusalem, to Judea, to Samaria and to the end of the 
earth. But more significantly, this passage is the key text for understanding the specifics 
of the Lukan concept of the witness is Acts, because it provides a crucial bridge 
between Jesus’ ministry in Luke’s Gospel and continuation of his ministry through 
disciples in the book of Acts:8  
ἀλλὰ λήμψεσθε δύναμιν ἐπελθόντος τοῦ ἁγίου πνεύματος ἐφ' ὑμᾶς, καὶ ἔσεσθέ 
μου μάρτυρες. “But you will receive power when the Holy Spirit has come upon 
you; and you will be my witnesses” (NRSV). 
A brief grammatical analysis of Acts 1:8 shows us that, first, the text has two 
main clauses: “you will receive power” and “you will be my witnesses.” In the first 
main clause, the main verb is verb λήμψεσθε “will receive,” and in the second main 
clause, the main verb is ἔσεσθέ “you will be” in connection with becoming μάρτυρες 
“witnesses.” Acts 1:8 contains three verbs whose tenses and grammatical voices reveal 
the internal dynamic of the text: 1) λήμψεσθε “will receive” (future indicative middle, 
plural) in connection with δύναμιν “power;” 2) ἐπελθόντος “having come” (aorist active 
participle, singular) in connection with τοῦ ἁγίου πνεύματος “the Holy Spirit” and; 3) 
                                                 
8 The book of Acts portrays what Jesus continues to do and teach, even though his earthly life is 
over – that Jesus is the real subject of the words and works recounted in Acts. “He continues to do and 
teach through his witnesses, and the Acts of the Apostles is the account of this witness to Jesus in word 
and deed on the part of Jesus’ disciples” (O’Reilly 1987, 15). 
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ἔσεσθέ “you will be” (future indicative middle, plural) in connection with disciples 
being μου μάρτυρες “my witnesses.” On this basis we can conclude that the first and 
foundational action that precedes everything else is the “coming” of the Holy Spirit. As 
the result of his coming, the disciples will “receive” power when the Holy Spirit 
“comes” on them, and they “will be” his witnesses. Jesus here clearly emphasizes that it 
is not only important to receive ὁ ἅγιος πνεῦμα but also the δύναμις that he brings, and 
this reception qualifies disciples to be witnesses. Syntactically speaking, the connection 
between δύναμις and μάρτυς is closer than the connection between ὁ ἅγιος πνεῦμα and 
μάρτυς. For this reason, it is necessary to observe the concept of witness not only 
through the prism of the coming of “the Holy Spirit,” but also through reception of the 
“power.” Additional argument for this claim can be found in Lk 24:49, where Jesus 
speaks about “sending upon you what my Father promised” (obviously, the Holy 
Spirit), but also about “clothing with power from on high.” The question: why does 
Luke on two occasions make such a careful distinction between the coming of “the 
Spirit” and “power” in connection to witnessing? Because of this distinction, we need to 
observe the concept of witness in the Lukan writings through the prism of both of these 
elements. 
2. The usage of πνεῦμα and δύναμις in the context of witnessing in 
Luke/Acts 
Discussing Luke’s usage of πνεῦμα and δύναμις in the context of witnessing is part of a 
wider debate about Lukan pneumatology which has continued since the 1920s (Hur 
2001, 13). According to William H. Shepherd (1994, 11) this debate includes two 
important questions: a) what (or who) is the Holy Spirit? b) what does the Holy Spirit 
do? Answering the second question, Shepherd says that “there is a broad agreement that 
for Luke, the Spirit is the Spirit of prophecy.” Although the scholarly consensus is such, 
there is no agreement on the issue of what exactly this Spirit does. Hence, our focus 
here will be on the usage of the πνεῦμα and δύναμις in the context of witnessing. First, 
we will observe in general Luke’s usage of πνεῦμα and δύναμις in his writings. Second, 
we will identify texts where πνεῦμα and δύναμις appear together, especially in the 
context of witness. 
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2.1 Lukan usage of πνεῦμα and δύναμις 
In his Gospel, Luke uses the word πνεῦμα 36 times. Out of that number, 17 times 
πνεῦμα refers to the Holy Spirit,9 12 times to demonic (evil, unclean) spirits,10 four 
times to spirits of different people,11 two times to a ghost (Lk 24:37, 39), and once to 
Jesus’ spirit (Lk 23:46). Activities and effects of the Holy Spirit can be summarized in 
the following way: a) three times filling with the Spirit results in speaking: εἶπον “said” 
(Lk 1:41 and 10:21) and ἐπροφήτευσεν λέγων “prophesied saying” (Lk 1:67); b) two 
times the Spirit is presented as the one who guides (Lk 2:27; 4:2); c) twice the Spirit is 
the one who gives revelation: χρηματίζω “make known a divine revelation” (Lk 2:25, 
26); d) several things are mentioned only once: “baptism in the Holy Spirit” (Lk 3:16); 
the descent of the Spirit on Jesus (Lk 3:22); the Father’s giving of the Spirit to those 
who seek him (Lk 11:13); blasphemy against the Spirit (Lk 12:10); the Spirit teaching 
the disciples what to say (Lk 12:12); the condition of being filled with the Holy Spirit 
(Lk 4:1), and once being filled with “the Spirit and power” (Lk 4:14). 
In the Gospel of Luke δύναμις appears 15 times, and we can divide these texts 
into three groups. In the first group δύναμις appears together with the word πνεῦμα: in 
Lk 1:17 as the description of the ministry of John the Baptist, in Lk 1:35 as an angel 
informing Mary that she will conceive the child, and in Lk 4:14 as the description of 
Jesus’ ministry. In the second group, δύναμις is connected with miracles and exorcisms: 
in Lk 4:36 δύναμις in connection with ἐξουσία refers to exorcisms, and in Lk 9:1 the 
result of δύναμις and ἐξουσία are healings and exorcisms; in Lk 5:17; 6:19; 8:46 the 
result of δύναμις are healings, and in Lk 10:13 and Lk 19:37 δύναμις stands for 
miracles. In the third group δύναμις has different meanings: in Lk 10:19 it stands for the 
enemy’s power;12 in Lk 21:26 it stands for “the powers of the heavens;” in Lk 21:27 
Jesus is coming with δύναμις and “glory,” and in Lk 22:69 Jesus’s future position is 
described as sitting ἐκ δεξιῶν τῆς δυνάμεως τοῦ θεοῦ “at the right hand of the power of 
God;” and finally, in Lk 24:49 Jesus’ speech about ἐξ ὕψους δύναμιν “power from on 
                                                 
9 Lk 1:15, 35, 41, 67; 2:25, 26, 27; 3:16, 22; 4:1, 2, 14, 18; 10:21; 11:13; 12:10, 12. 
10 Lk 4:33, 36; 6:18; 7:21; 8:2, 29; 9:39, 42; 10:20; 11:24, 26; 13:11. 
11 Lk 1:17 (Elijah); 1:47 (Mary); 1:80 (John); 8:55 (human spirit – dead girl). The meaning in Lk 
1:80 is ambiguous because it can refer to the human spirit or divine Spirit. Also, “Elijah’s spirit” can be 
understood as human spirit or divine Spirit (Lk 1:17). 
12 Δύναμις again appears together with ἐξουσία, yet here ἐξουσία, which Jesus gave to his 
apostles, is victorious over δύναμις of the enemy. 
15 
high,” undoubtedly which is connected with “the promise of the Father,” the Holy 
Spirit.  
In the book of Acts, Luke uses πνεῦμα 70 times. Out of that number, 55 times 
πνεῦμα refers to the Holy Spirit,13 8 times to the evil spirits,14 3 times to the human 
spirit (Acts 7:59; 17:16, 18:25), twice to spiritual beings in general (Acts 23:8, 9), and 
twice either to the human spirit or the divine Spirit (Acts 19:21; 20:22). The Spirit’s 
activity that is mentioned the most (23 times) is the “coming of the Spirit,” that is, 
baptism, filling, receiving, or anointing of the Spirit.15 Another activity that is mostly 
attributed to the Spirit is speaking (15x): eight times the Spirit directly speaks,16 and 
seven times the Spirit speaks or will speak through people.17 Furthermore, seven times 
people are described as being filled with the Spirit.18 Also, the presence of the Spirit 
often results in having a particular attribute or ability: wisdom (Acts 6:3, 10), faith (Acts 
6:5; 11:24), joy (Acts 13:52). On one occasion, filling with the Spirit is connected with 
none of these things but with the recovery of sight (Acts 9:17). Three times the text 
mentions “lying,” “resisting,” or putting the Spirit to “a test,”19 and seven times the 
Spirit is connected with different activities: carrying Philip away (Acts 8:39), bringing 
comfort (Acts 9:31), sending people (Acts 13:4), being involved in making decisions 
(Acts 15:28), forbidding something (Acts 16:6, 7), and appointing leaders in the church 
(Acts 20:28). From this short overview, it is noticeable that the most prominent 
activities of the Spirit in Acts are the coming and filling with the Spirit, and speaking. 
However, the activity of speaking is most prominent in Acts because sometimes coming 
and filling with the Spirit20 and the condition of being filled with the Spirit,21 result in 
some form of speaking. 
                                                 
13 It is debatable whether Acts 18:25; 19:21 and 20:22 refer to the Holy Spirit or human spirit. If 
18:25 refers to human spirit and other two verses to the Holy Spirit, then the total number of references 
on the Holy Spirit in Acts is 57 (Hur 2001, 132).  
14 Acts 5:16; 8:7; 16:16, 18; 19:12, 13, 15, 16.  
15 Acts 1:5, 8; 2:4, 17, 18, 33, 38; 4:31; 8:15, 17, 18, 19; 9:17; 10:38, 44, 45, 47; 11:15, 16; 15:8; 
19:2 (2x), 6. 
16 Acts 5:32; 8:29; 10:19; 11:12; 13:2; 20:23; 21:11; 28:25. 
17 Acts 1:2, 16; 2:4; 4:8, 25; 11:28; 21:4. 
18 Acts 6:3, 5, 10; 7:55; 11:24; 13:9, 52. 
19 Acts 5:3, 9; 7:51. 
20 Acts 1:8 “witnessing” (ἔσεσθέ μου μάρτυρες); Acts 2:17, 18 “prophesying” (προφητεύω); 
Acts 4:31 and 10:45 (although 10:44, 47; 11:15, 16 and 15:8 refer to glossolalia mentioned in 10:45) 
“proclaiming,” “speaking” (λαλέω); 19:6 “speaking” and “prophesying” (λαλέω + προφητεύω).  
21 Acts 6:10 “speaking” (λαλέω); Acts 7:55 and 13:9 “said” (εἶπον).  
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In the book of Acts δύναμις appears 10 times. Three times δύναμις refers to the 
miracles (2:22; 8:13; 19:11), three times from the context we can see that it refers to 
miracles (4:33; 6:8; 10:38), three times δύναμις is not clearly identified (1:8; 3:12; 4:7), 
although in Acts 3:12 and 4:7 δύναμις appears in the context of debates about miracles. 
In Acts 8:10 δύναμις appears as part of the description of Simon the Sorcerer, which 
again suggests the connection with the miraculous realm. Just as in Luke’s Gospel, we 
have examples where πνεῦμα and δύναμις appear together: in Acts 1:8 as a description 
of the future ministry of Jesus’ disciples, and Acts 10:38 as a description of Jesus’ 
earthly ministry. The significance of this juxtaposition we will discuss next. 
2.2 The joint usage of πνεῦμα and δύναμις 
Occasionally, as we have already seen, Luke brings πνεῦμα and δύναμις together. He 
uses the terms together in his Gospel when introducing major characters and their 
ministries into the story. So, John the Baptist will go before Jesus “with the spirit and 
power of Elijah” (Lk 1:17), and his ministry will be to return people back to God.22 
Mary will be impregnated as the result of the coming of the Holy Spirit and power (Lk 
1:35), and she will give birth to the Messiah. After the temptation in the desert, Jesus 
begins his ministry τῇ δυνάμει τοῦ πνεύματος “in the power of the Spirit” (Lk 4:14). 
The immediate context establishes the meaning: Jesus is described in v. 15 as the one 
who διδάσκω “teaches,” and in Lk 4:18-19 as the one who is ἀποστέλλω “sent” with a 
specific purpose, and that includes both εὐαγγελίζω “proclaim the good news” and 
κηρύσσω “proclaim.” Based on the context of Lk 4, we can see that Jesus’ ministry up 
to this point included both (verbal) proclamation of the kingdom of God, and miracles 
(Lk 4:18-27).  
In Acts, Luke introduces another group – Jesus’ disciples – who must follow the 
same pattern of reception of “the Spirit” and “power” (Acts 1:8). Finally, Acts 10:38 
connects Jesus’ anointing with πνεῦμα and δύναμις for the purpose of “doing good” and 
                                                 
22 The ministry of John the Baptist announced in Lk 1:17 was marked with bold proclamation 
which includes the aspect of witnessing, yet his ministry, according to Jn 10:41, did not include the 
performance of miracles. 
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“healing all who were under the power of the devil” (NIV),23 and offers another 
summary of Jesus’ ministry similar to Lk 4:14.  
Additionally, Lk 24:49 where Jesus mentions “promise of the Father” and 
“power from on high” can also be taken as a text that belongs in this category. Based on 
these texts, we can see that all major characters in the story are introduced with πνεῦμα 
and δύναμις. Yet to two of them (John the Baptist and Mary) are not attributed any 
miracles (unless we consider Jesus’ conception as Mary’s miracle),24 and all characters 
except Mary were involved in the ministry. All characters participated in the activity of 
testifying – even Mary (cf. Lk 1:46-55; 2:51). 
In several examples we have an explicit connection between the concept of 
witness and πνεῦμα and/or δύναμις.25 Lk 24:48-49 and Acts 1:8 describe the future 
ministry of the disciples. In Lk 24:48-49 Jesus identifies his disciples as witnesses 
because they were witnesses of his life and ministry, and instructs them to wait on 
πνεῦμα and δύναμις. Likewise, Acts 10:38-39 describes the disciples as witnesses of 
Jesus’ life and ministry, but here πνεῦμα and δύναμις characterize Jesus’ ministry, not 
theirs. In Acts 1:8 we read that πνεῦμα and δύναμις will modify and shape the disciples’ 
future ministry. In Acts 4:33 Luke says that apostles gave witness with δυνάμει μεγάλῃ 
“great power” which can be viewed as power for working miracles, or power or strength 
of conviction with which the witness is given (Kelly 1972, 58). In the rest of examples, 
πνεῦμα is connected with the concept of witness: a) in Acts 5:32 the Holy Spirit is one 
of the μάρτυρες together with the disciples; b) in Acts 6:3 being full of the Spirit is the 
characteristic which can be viewed, observed and testified to by others; c) in Acts 15:8 
the giving of the Spirit was a form of testimony given by God, and; d) in Acts 20:23 
πνεῦμα testifies to Paul about future events in his life. 
3. The preliminary conclusion 
                                                 
23 Interestingly, in v. 38 Peter mentions only that Jesus “did good” and “healed all who were 
oppressed by the devil.” He does not mentions Jesus’ activity in terms of preaching/teaching, although in 
v. 36 Peter mentions that God εὐαγγελίζω the message of peace through Jesus Christ.    
24 For example, Shelton (2000, 75) considers Jesus’ conception (Lk 1:35), Simeon's 
identification of Jesus as Messiah (Lk 2:22-35), glossolalia at Pentecost (Acts 2:4), Stephen's vision (Acts 
7:55), etc. as “miracles.”   
25 Lk 24:48-49; Acts 1:8; 4:33; 5:32; 6:3; 10:38-39; 15:8; 20:23. 
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On this basis, we conclude that equal attention must be given to analysis of each term, 
“power” and “Spirit,” and that we must avoid emphasizing one term over other. 
Speaking of the Pentecost event, in Lk 24:48-49 Jesus mentions not only the coming of 
the Spirit or receiving power. Rather, the coming of the Spirit is described as sending 
“what my Father promised,” and that will result in “clothing with power from on high.” 
Although it is obvious that Luke hereby points out that the Holy Spirit is the source of 
the power behind Jesus’ ministry (O’Reilly 1987, 33–34) this does not mean that the 
πνεῦμα is identical with δύναμις or vice versa. What is emphasized is the fact that “the 
Holy Spirit” will bring “power,” and both are needed for being Jesus’ witnesses. 
According to Lk 24:48-49, the apostles are already Jesus’ witnesses because they 
witnessed the main events from his life and ministry. However, in order to be his 
witnesses in the future, they must receive δύναμις, which πνεῦμα will bring (Acts 1:8). 
With this preliminary conclusion we turn now to the analysis of the concept of 
witness in the biblical context. We want to see how the concept of witness is defined 
and developed in the Bible. Then we will return back to the Lukan writings, and discuss 
the impact of πνεῦμα ἅγιος on the concept of witness in Luke’s theology. 
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II. CHAPTER:  
INTRODUCTION TO THE CONCEPT OF WITNESS IN 
THE OLD TESTAMENT 
1. Etymology and semantics of the Hebrew words for witness in the 
Old Testament 
The concept of witness in the OT utilizes several words that have in common the ‘d root 
 to which various prefixes and suffixes are added. These words describe various ,(עד)
entities as “witnesses,” as well as referring to the act of “witnessing/testifying,” or the 
content of that witnessing, i.e., “testimony.” Hence, a “witness” is someone who is 
defined as such, or due to performing activity that is explicitly or implicitly classified as 
“witnessing/testifying.” We will look at the etymology and semantic range of words 
deriving from the root ‘d, identify major words that are used in the context of 
witness/testimony as antonyms to witness, and offer some preliminary remarks for this 
research. 
1.1 Etymology  
The most important term for analyzing witness or testimony in the OT is the noun ʿēḏ 
 witnesses,” a“ (ֵעִדים) a witness” (Wells 2004, 16), and its cognates: the noun ʿēḏîm“ (ֵעד)
plural form of ʿēḏ (ֵעד), fem. noun ʿēḏāh (ֵעָדה) “a witness,” an abstract noun ʿēḏûṯ (ֵעדּות) 
“testimony” and its plural form ʿēḏôṯ (26(ֵעְדֹות or ʿēḏōṯ (ֵעֹדת), fem. noun təʿûḏāh (ְּתעּוָדה) 
“testimony,” and denominative verb ʿûḏ (עּוד) “to testify, cause to testify.”    
As the starting point for discussing the etymology of these words, Horacio 
Simian-Yofre (1999, 497) argues for their derivation from the root ʿûḏ (עּוד) since 
Hebrew words for witness have Semitic cognates in that root. To be specific, the verbal 
root ‘d is attested in several Semitic languages such as Ugaritic (perhaps), Arabic, 
Aramaic, Syriac, Phoenician, and Ethiopic. Arabic possesses this root which, in the G 
stem, means “to return, come back, revert,” in the D stem, “to accustom, habituate, get 
used to,” and in C stem “to cause to return, reiterate, repeat.” Hence, the basic idea of 
this root is to repeat and to affirm something solemnly, and this sense comes to the fore 
                                                 
26 The noun ʿēḏôṯ (ֵעְדֹות) contains šwa which is usually not part of this word.  
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in the Hiphil stem of the Hebrew verb ʿûḏ (עּוד). When used denominatively, the stem 
means “to call, invoke as witness for” (Josh 8:2; Jer 32:10, 25, 44), “against” (Deut 
4:25; 30:16; 31:28), or “to bear witness for or against” (1 Kings 21:10-13; Job 29:11; 
Lam 2:13; Mal 2:14) (Luke 1972, 56–57). Giovanna Raengo Czander (2009, 61–62) 
claims that among scholars there is no agreement concerning the etymology of ʿēḏ (ֵעד), 
but she is also in agreement that the word ʿēḏ (ֵעד) derives from the root עוד whose 
primary meaning seems to be expressed by the verbs “go around, repeat, do again and 
again.” This etymology corresponds with the fact that witnessing involves the idea of 
return or repetition, since in some instances a witness who is present at some event or 
occasion, can later be called to testify, confirm or repeat what happened. The best 
solution for this problem probably comes from John A. Thompson (1965, 240) who 
says that the final answer as to whether biliteral or triliteral verb phonemes were 
original in Semitic languages cannot be given, yet there is a good support for the claim 
that the expressions with meaning of witness such as ʿēḏ (ֵעד), ʿēḏûṯ (ֵעדּות), təʿûḏāh 
 which had an original semantic value of עד derives from the biliteral root ,(ְּתעּוָדה)
“recurrence.” This biliteral root was crucial for the development of other ‘d group of 
words whose semantic meanings we will look next.  
1.2 Semantic range  
1.2.1 ʿûḏ (עּוד) 
The verbal root ʿd is attested in several Semitic languages, and the basic idea of the root 
is “to repeat or reiterate something,” and hence, “to affirm something solemnly.” When 
used denominatively, the steam means “to call, invoke as witness for or against,” or “to 
bear witness for or against” (Luke 1972, 56–57). Most frequently this word is used with 
a sense of a strong warning. So, people can be those who issue warning as well as the 
one who receive it (Gen 43:3; Ex 19:21; 1 Sam 8:9; Neh 13:15). YHWH is also 
frequently described as the one who extends a warning to Israel (2 Kings 17:13-15; Ps 
50:7; 81:9; Jer 11:7). Often he uses prophets as the channels through which he extends 
his solemn exhortations: Moses (Ex 19:21; Deut 8:19; 32:46) and others (2 Chron 
24:19; Neh 9:26; Jer 42:19; Amos 3:13) (Schultz 1999, 649). 
According to Simian-Yofre (1999, 510–512), ʿûḏ (עּוד) has two large semantic 
fields: in connection with ʿēḏ (ֵעד), and in connection with ʿēḏûṯ (ֵעדּות) / ʿēḏôṯ (ֵעְדֹות). As 
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the denominative verb of ʿēḏ (ֵעד), ʿûḏ (עּוד) appears in juridical or legal contexts, or a 
religious setting in which a court situation is imitated, and it describes two activities: 
summoning or presenting witnesses, and their activity of testifying or witnessing. 
Occasionally, the verb ʿûḏ (עּוד) is used without connection to the noun ʿēḏ (ֵעד), but 
from the text it is clear that personal and impersonal entities who engage in actions 
expressed by the verb ʿûḏ (עּוד) function as ʿēḏ (ֵעד) or ʿēḏîm (ֵעִדים). The use in Deut 4:26 
and 30:19 of an expression haʿîdōtî ʾet-haššāmayim wəʾet-hāʾāreṣ (ֶאת־ַהָּׁשַמִים ְוֶאת־ָהָאֶרץ 
 I call the heavens and the earth,” and in Deut 31:28 of the similar expression“ (ַהִעיֹדִתי
wəʾāʿîḏāh bām ʾet-haššāmayim wəʾet-hāʾāreṣ (ְוָאִעיָדה ָּבם ֶאת־ַהָּׁשַמִים ְוֶאת־ָהָאֶרץ) include 
such instances. These formulae are probably inspired with the mention of deities and 
natural elements serving as judges in Hittite and Aramaic. In Deuteronomy heaven and 
earth are witnesses for Moses’ certainty regarding the punishment that YHWH will 
impose on Israelites for breach of the covenant (Deut 31:28). Similarly, in Ps 50:7 we 
have a picture of a court setting where YHWH invites heaven and earth (v. 4), probably 
as his witnesses, and he also gathers his people to speak and testify against them, so he 
acts simultaneously both as a judge (v. 4) and as a witness (v. 7). 26F27   
The second semantic field of ʿûḏ (עּוד) is in connection with ʿēḏûṯ (ֵעדּות) / ʿēḏôṯ 
 The usual translation of this construction is “witness, attested, testify,” but also .(ֵעְדֹות)
more neutral expressions such as “point out, refer.” The texts in this group involve a 
figure of authority such as YHWH’s prophet or a public authority, and depending on the 
context, a proper translation can be “order, command” (Ex 19:23; Deut 32:46; 1 Sam 
8:9; 2 Kings 17:7-18 (v.15); Neh 9:32-34), “forbid” (Ex 19:21; Jer 42:19), or 
“admonish.” In the latter case, YHWH himself admonishes (Neh 9:29; Ps 81:9[8]; Jer 
6:10; 11:7; 42:19), or he does that through his prophets (2 Kings 17:13; 2 Chron 24:19: 
Neh 9:26, 30), through his Spirit (Neh 9:30), or his messenger, angel (Zech 3:6)).  The 
verb can also mean “threaten” (Gen 43:3; 1 Kings 2:42; Neh 13:21); “reproach” (Neh 
13:15).  
                                                 
27 Such usage of the expression “the heavens and the earth” is also known as “merism” which 
Jože Krašovec (2013, 25–39) defines as “the way of expressing a totality by mentioning only parts, 
usually two extremes, and ‘polar expression,’ juxtaposing two polarized notions in order to convey the 
idea of totality of a given idea, quality or quantity…Merism is a substitution for abstract words like ‘all,’ 
‘every,’ ‘always,’ etc.” But merism should not be confused with antithesis, because while both uses 
opposite concepts such as the opposing word-pairs: day//night, good//evil, heaven//earth, in merism two 
opposing elements express totality, while in antithesis exclude each other in relation to a common idea. 
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The third but minor semantic field is ʿûḏ (עּוד) in the Hophal, which appears in 
Ex 21:29 and has a meaning similar to “proclaim/announce the law” in a sense that “if 
one has notified” or “if one has called this to his attention.”27F28 
1.2.2 ʿēḏ (ֵעד) (sg.), ʿēḏîm (ֵעִדים) (pl.) 
The noun ʿēḏ (ֵעד) “witness” deriving from the root ʿûḏ (עּוד), implies that a witness is 
someone, who by reiteration, emphatically affirms his testimony. On a basic level, this 
word primarily signifies: a) persons or objects who were present at some situation or 
event and they passively record what was said or done (Gen 31:44, 48, 50; 1 Sam 12:5, 
etc.); b) the activity of witness in giving or providing a testimony – witnessing (Ex 
20:16; 23:1; Deut 5:20; 31:19, 21, etc.). Hence, the main idea is that a witness is 
someone who was present at some situation or event, and who can later in another 
situation report, confirm or provide evidence. Depending on the source, it is claimed 
that this word occurs 69 times in the OT (45 sing., 24 pl.) (Simian-Yofre 1999, 498).28F29 
It appears in different context of witnessing such as legal (juridical) or religious, and it 
is associated with different subjects such as individuals, group, YHWH and impersonal 
entities. 
In the Hebrew Bible ʿēḏ (ֵעד) belongs primarily in a legal or judicial sphere 
where for example, a witness is a person who is present at a legal transaction and can 
confirm it either orally (Ruth 4:7-9) or by signing or sealing a document or deed of 
purchase. Thus “witness” is a person who affirms the truth of a transaction by affixing 
their seals (Jer 32:12) (Vine, Unger and White 1996, 292). In the legal context the 
accused person had a right to be faced by his/her accuser and give evidence of his/her 
innocence, since usually the accused person was faced with someone who either saw or 
heard of the person’s guilt. However, in such judicial procedure, one witness was not 
adequate for personal testimony against anyone (Deut 17:6; 19:15). This principle was 
incorporated into Jewish Law and reiterated in the New Testament (cf. Mt 18:16; 2 Cor 
13:1). Such a practice served as a form of safeguard from false testimonies and false 
witnesses, and if the testimony of an accuser was found to be false, that person was 
                                                 
28 According Simian-Yofre (1999, 498) ʿûḏ (עּוד) appears 39 times in the OT. K. Luke (1972, 56) 
says that this verb appears 46 times in the OT, and Strong (2001) says that this verb appears 45 times. 
29 Other sources claim that it appears some 67 times in the OT (e.g. Schultz 1999, 648). 
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subjected to the punishment he had sought to have executed on the defendant (Deut 
19:16–21) (Vine, Unger and White 1996, 292). 
Various impersonal entities in the legal or social context function as witnesses. 
In Gen 31:43-32:1 the heap of stones functions as a witness of a covenant between 
Jacob and Laban. The agreement also invokes YHWH as a “watchman” (v. 49), 
“witness” (v. 50) and “judge” (v. 53) between them as an assurance that both parties 
would obey their agreement. In Ex 22:12-13, “witness” functions as “evidence” in the 
case where the owner borrows a domestic animal to another person and that animal is 
mangled by beasts. Hence, the remains of a killed animal functions as “evidence” before 
the tribunal. 
Religious context is primarily concerned with YHWH and his relationship with 
people or nations. Although it differs from the legal context, it can also have legal or 
juridical overtones such as in Isaiah where lawsuit metaphors are strongly present (e.g., 
Is 1:18 where YHWH invokes Israel on trial, and Isaiah 40–55 where this lawsuit has a 
more cosmic dimension). Although this context in the OT is not dominant as legal, in 
this context YHWH as witness appears more than in a legal context. But given the 
nature of this context, this is expected. As in a legal context, personal and impersonal 
entities can serve as a witness in different mode of witnessing. In Job 16:19 Job declares 
that YHWH, who is in heaven, is a witness for him, and in the similar fashion Samuel in 
1 Sam 12:5 invokes YHWH as his witness. In Jer 42:5 Israelites invoke YHWH as a 
witness against them if they will not obey him. The common denominator in all of these 
cases is that YHWH is in a more passive role due to the fact that he is present. In Jer 
29:23, Mal 3:5 and Mic 1:2 for example, YHWH takes a more active role of testifying 
against people and nations based on the fact that “he knows” (Jer 29:23), “he has heard” 
and “seen” (Mal 3:16). People can also serve as a witness in a religious context. In Josh 
24:21-22 people’s confession that they will serve YHWH becomes a witness against 
them. Deutero-Isaiah contains several statements that fall into this religious context: Is 
43:8-13, 44:6-9 and 55:4 are such examples. In Is 55:4 it seems that YHWH proclaims 
the Davidic royal line to be a witness to the nations by taking YHWH’s word to the 
nations (Smith 2009, 503).  
Impersonal entities also function as witnesses in the religious context. In Deut 
31:19, YHWH commanded Moses to write “the song” and teach Israelites what will 
happen to them when they break the covenant with YHWH. In Josh 24:27, Joshua 
24 
erects “an altar” that serves as a witness against the people because it has heard 
everything that YHWH told his people. Is 19:19-22 also mentions “an altar” and “a 
pillar” in the middle of Egypt, and these two elements serve as a sign and witness to 
YHWH. Ps 89:37-38 seems to mention “the sun and the moon” as witnesses, yet this 
cannot be identified with certainty. However, the presence of these two witnesses in 
heaven serves as security that the promise given to king will be upheld.  “Job’s pain” is 
mentioned as a witness in Job 16:7-8. Job suffers, and since his pain cannot be justified 
by any theological explanation, it changes into a witness of the persecution against Job 
(Simian-Yofre 1999, 507–508). 
1.2.3 ʿēḏûṯ, ʿēḏuṯ (ֵעֻדת ,ֵעדּות) (sg.), ʿēḏôṯ (ֵעְדֹות) (pl.) 
The word ʿēḏûṯ (ֵעדּות) occurs 46 times in the OT. It has a meaning of a “testimony, 
reminder, warning sign,” and is always used in reference to the testimony of YHWH. 
Since ʿēḏûṯ (ֵעדּות) derives from the verb ʿûḏ (עּוד) “to repeat” or “to do again,” the idea 
of witness as an act which brings something back or makes something present for the 
second time as in verbally repeating or rehearsing an event is also present with ʿēḏûṯ 
 is most (ֵעדּות) Lioy 2004, 14). According to Carl Schultz (1999, 649–650), ʿēḏûṯ) (ֵעדּות)
frequently connected with the tabernacle (Ex 38:21; Num 1:50, 53), resulting in the 
expression “the tabernacle of the Testimony,” and with the ark (Ex 25:22; 26:33, 34; 
30:6, 26), resulting in the phrase “the ark of the Testimony.” In fact, in several instances 
this word stands alone to indicate “the ark” (Ex 16:34; 27:21; 30:36; Lev 16:13). Also, 
Moses was instructed to put the testimony in (or before) (Ex 16:34; 27:21) “the ark” (Ex 
25:21), but “Testimony” in these instances was a designation for “the two tablets of 
stone” upon which the Ten Commandments were written (Ex 24:12; 31:18; 32:15; 
34:29), They are also called “the tablets of the covenant” (Deut 9:9, 11, 15). 
Furthermore, the Law of God itself is called “the Testimony” because it reveals 
YHWH’s person and his purposes. This is nicely seen in Ps 19:7 where “the Testimony 
of YHWH” is said to be “trustworthy.” In the coronation ceremony of king Joash, the 
newly king received with his crown “the Testimony” (2 Kings 11:12; 2 Chron 23:11). In 
this case “the Testimony” is the book of the Law and this occurrence may be an 
example of the procedure prescribed in Deut 17:18-20. 
ʿēḏôṯ (ֵעְדֹות) as plural form of ʿēḏûṯ (ֵעדּות) appears 15 times only in texts 
exhibiting Deuteronomic/Deuteronomistic influence. ʿēḏôṯ (ֵעְדֹות) always refers to God’s 
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Law (Torah), and its usage can occur in the context of specific personal admonitions (1 
Kings 2:3), in decisions (2 Kings 23:3 par. 2 Chron 34:31), in discourses (1 Chron 
29:19), accusations against people (Neh 9:34; Jer 44:23), etc. Also, this word is used 
eight times in Ps 119 (14, 31, 36, 99, 111, 129, 144, 157) where the psalmist reflects his 
great delight in, and his great respect for, the Law of the Lord (Schultz 1999, 649–650). 
1.2.4 ʿēḏāh (ֵעָדה) (sg.), ʿēḏōṯ (ֵעֹדת) (pl.) 
The feminine noun ʿēḏāh (ֵעָדה) occurs in the OT both separate from and in connection 
with the concept of witness. When appears outside of the concept of witness, it can 
mean “appointed meeting” or “assembly” especially the congregation of Israelites (Ex 
12:3; 16:1, 2, 9); “a private, domestic meeting,” “a family” (Job 16:7; 15:34); “crowd” 
(in a bad sense) (Num 16:5; Ps 22:17); or “a swarm (of bees)” (Jugs 14:8). These 
meanings come from the verb yāʿad (ָיַעד). Another group of meaning comes from the 
root ʿûḏ (עּוד), and then this word takes the meaning of a “testimony.” The singular noun 
ʿēḏāh (ֵעָדה) is used only four times in the OT and designates an object which is given as 
a memorial or remembrance of an agreement, and has a meaning of something that 
testifies or of a testimony (Gen 21:30; 31:52; Josh 24:27 2x). 
ʿēḏōṯ (ֵעֹדת) as the plural form of ʿēḏāh (ֵעָדה) appears 22 times in the OT, and it 
always refer to God’s Law (Torah). As we have seen, ʿēḏōṯ (ֵעֹדת) exhibits the same 
meaning as ʿēḏôṯ (ֵעְדֹות). Accordingly, scholars are not sure about precise relationship 
between ʿēḏûṯ (ֵעדּות) and ʿēḏāh (ֵעָדה), and consequently ʿēḏôṯ (ֵעְדֹות) and ʿēḏōṯ (ֵעֹדת). It 
seems that ʿēḏāh (ֵעָדה) is a variant pointing of ʿēḏûṯ (ֵעדּות) (Strong 1996). Similarly, 
Brown, Driver and Briggs (1977, 730) says that in Masoretic text ʿēḏāh (ֵעָדה) points to 
artificial derivation probably from ʿēḏûṯ (ֵעדּות), reading ʿēḏuṯ (ֵעֻדת, which is sg. noun) 
for ʿēḏōṯ (ֵעֹדת) (pl. noun), or regarding ʿēḏōṯ (ֵעֹדת) as contraction from ʿēḏôṯ (ֵעְדֹות) – 
which is plural form of ʿēḏûṯ (ֵעדּות). For that reason, it seems that it is hard to decide 
whether plural form ʿēḏōṯ (ֵעֹדת) should be connected with sg. ʿēḏāh (ֵעָדה) or sg. ʿēḏûṯ 
 and ,(ֵעדּות) as plural form of ʿēḏûṯ (ֵעְדֹות) But in this work, we will treat ʿēḏôṯ .(ֵעדּות)
ʿēḏōṯ (ֵעֹדת) as plural form of ʿēḏāh (ֵעָדה). 
2. Antonyms in the Old Testament 
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The OT contains several words that occur in the context of witness that are antonyms to 




2.1 šeqer (ֶׁשֶקר) 
The term šeqer (ֶׁשֶקר) can refer to various kinds of lies, deceptions, or falsehoods. 
According to James Swanson (1997a) it can describe: a) deception or misleading 
falseness which results in mistaken belief (Ex 20:16); b) a lie or verbal communication 
which is false (Job 13:4); c) a person who is a liar (Prov 17:4); d) vanity or uselessness 
(1 Sam 25:21). šeqer (ֶׁשֶקר) can be used for deception in word (Ex 20:16; Lev 5:24; Jer 
5:31) or deed (2 Sam 8:13; Jer 23:14; Hos 7:1), or a more general idea of what is wrong, 
false, pretended, unreal (Is 9:14; Jer 10:14) (Holladay 2000, 383). 
When it is used for false witness before the court, it is used with noun ʿēḏ (ֵעד) 
“witness.” Hence, ʿēḏ šāqer (ֵעד ָׁשֶקר) appears in Ex 20:16; Deut 19:18; Ps 27:12 (pl.); 
Prov 6:19; 12:17; 14:5; 19:5, 9; 25:18. Since ʿēḏ šāqer (ֵעד ָׁשֶקר) can be described as ʿēḏ 
ḥāmās (ֵעד־ָחָמס) (Deut 19:16) and produces ḥāmās (ָחָמס) (Ps 27:12), “it becomes clear 
that šeqer (ֶׁשֶקר) describes the witness as one who aggressively injures the other and as a 
violator of the Law who ‘acts against the other contrary to the Law’ (Deut 19:18; 
similarly Prov 25:18)” (Jenni and Westermann 1997, 1401–1402). 
2.2 šāwʾ (ָׁשְוא)  
Biblical Hebrew usually uses šāwʾ (ָׁשְוא) in the rather general sense of “deceit” or 
“wickedness, falseness” which can occur in the context of the administration of justice 
(Ex 23:1 “false report;” Deut 5:20 “false witness;” Is 59:4; Hos 10:4; cf. Ps 144:8, 11; 
Prov 30:8), of idol worship (Ps 31:7; Is 1:13; Jer 18:15; Hos 12:12; Jon 2:9), and of 
false prophecy (Lam 2:14; Ezek 12:24; 13:6-9, 23; 21:28, 34; 22:28; Zech 10:2) (Jenni 
and Westermann 1997, 1310–311). Hence, šāwʾ (ָׁשְוא) can describe: a) emptiness, vanity 
– such as the vanity of human deliverance (Ps 108:13), idols (Jon 2:9), ineffective 
offering (Is 1:13) or becoming nothing (Hos 12:12); b) emptiness of speech (Ps 12:3; 
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41:7; 144:8, 11; Prov 30:8; Is 59:4; Ezek 13:8;  Hos 10:4, Job 31:5), witnessing (Ex 
23:1, Deut 5:20), or prophecy (Ezek 12:24, Lam 2:14); or c) worthlessness in conduct 
(Ps 26:4; Job 11:11; Is 5:18; 30:28) (Brown, Driver and Briggs 1977, 996). From all 
that we can see that šāwʾ (ָׁשְוא) is used to designate that which is unsubstantial, unreal, 
worthless, either materially or morally (Hamilton 1999b, 908), which helps us to 
understand deceit, deception, falsehood as something that does not exist. Accordingly, 
“to lie” is to say something that is not existing and unreal in basis or fact, and the result 
of that is a deception.     
2.3 ḥāmās (ָחָמס) 
A noun ḥāmās (ָחָמס) usually refers to physical violence (e.g. Judg 9:24; 2 Sam 22:3; Jer 
51:35; Obad 1:10; Hab 1:9), but more broadly it can refer to a wrong committed against 
another, such as injurious language or harsh treatment (e.g., Gen 16:5; Job 19:7) 
(Redding 2014). According to Harris (1999, 297), ḥāmās (ָחָמס) usually has a meaning 
“violence,” and in the OT it is used almost always in connection with sinful violence. It 
does not refer to the violence of natural catastrophes, and it is often a name for extreme 
wickedness. Hence, ḥāmās (ָחָמס) was a cause of the flood (Gen 6:11, 13, parallel to 
“corrupt”) (1999, 297). Such violence is understood as a destructive force resulting in 
acts that destroy and kill, often implying a lawlessness, terror, and lack of moral 
restraint (Gen 49:5; Prov 3:31) (Swanson 1997a). Destruction may refer to the ruining 
of things, lands, or people, with a focus on the violence that accompanies these acts 
(Hab 2:8, 17). The second meaning of ḥāmās (ָחָמס) is “wrong” or “unjust” such as 
violation of some standard, possibly implying a grievous or severe injustice (Gen 16:5; 
Job 19:7).   
When ḥāmās (ָחָמס) appears in the expression ʿēḏ ḥāmās (ֵעד־ָחָמס) “malicious 
witness,” it refers to a malicious false witness who lies in a juridical setting (Ex 23:1; 
Deut 19:16; Ps 35:11) (Swanson 1997a). Such a witness can be understood either as a 
witness who practices and promotes violence and wrong, or as the one who is a witness 
of wrong, that is, a false witness (Gesenius and Tregelles 2003, 288). ʿēḏ ḥāmās (ֵעד־
 and not the (ָחָמס) originally probably indicated the plaintiff in a case of ḥāmās (ָחָמס
witness who perverts justice, since in Deut 19:18 we have situation where witness is a 
proven liar only after subsequent investigation. But then in a shift of meaning generally 
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became used for the “violent, law-breaking witness” (Jenni and Westermann 1997, 
438). 
2.4 kāzāḇ (ָּכָזב) 
According to Swanson (1997a), the noun kāzāḇ (ָּכָזב) usually means: a) lie or falsehood 
– i.e., what is spoken as contrary to reality (Judg 16:10, 13); b) a false god as an entity 
to be worshiped by a deluded person, with a particular focus on the falseness of the god 
(Ps 4:3; 40:5; Am 2:4) and: c); deception, delusion, i.e., that which causes a wrong 
opinion about something (Prov 23:3). Francesco Bianchi (2014) adds that this term 
refers to a lie or falsehood in a generic sense. It defines both liars and the activity of 
lying (e.g., Prov 14:5; 19:5; 21:28), and throughout the OT, the term is associated with 
false prophets (Ezek 13:19), idolatry (Am 2:4), and the wicked (Ps 5:6; 58:3).  
Klopfenstein (1997, 607) says that the chief meaning of the root כזב is “to lie,” 
that is, “to pronounce verbal lies, speak untruth, maintain something that does not suit 
the facts.” And although kāzāḇ (ָּכָזב) often belongs in the legal context as lying in the 
court, the Sitz im Leben of this term is probably the daily intercourse of people one with 
another where there is which always an abundance of tempting opportunities for the 
misuse of speech. In this context, kāzāḇ (ָּכָזב) denotes the discrepancy between 
statement and actuality or between promise and fulfillment. However, kāzāḇ (ָּכָזב) is 
used in the context of witnessing in Prov 6:19; 14:5; 14:25; 19:5; 19:9; 21:28. There, in 
some instances, kāzāḇ ( ָזבּכָ  ) occurs together with ʿēḏ (ֵעד) (Prov 14:5; 21:28), in some 
instances laying/false witness is additionally described as the one who “utters lies” 
(Prov 6:19; 19:5, 9), but in some instances the context (parallelisms) tells us that the 
person in view is (lying) witness (Prov 14:25). 
2.5 pûaḥ ( ַּפּוח) 
According to Hamilton (1999a, 718–719), the primary meaning of the verb pûaḥ ( ַּפּוח) 
“to breathe/blow” in the negative sense of “to utter” lies, be utterly deceitful. The verb 
appears fifteen times in the OT, and six time in the context of witnessing. Five times the 
object of pûaḥ ( ַּפּוח) is kəzāḇîm (ְּכָזִבים) “lies” (Prov 6:19; 14:5, 25; 19:5, 9), but in Prov 
12:17 the object of pûaḥ ( ַּפּוח) is “truth.” However, the reason why pûaḥ ( ַּפּוח) is on the 
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list of antonyms is Prov 14:25 where due to antithetical parallelism, the person which 
opposite from the ʿēḏ ʾěmeṯ (ֵעד ֱאֶמת) “truthful witness” is described as wəyāp̄iaḥ 
kəzāḇîm (ְוָיִפַח ְּכָזִבים) “he who otters lies.” Accordingly, wəyāp̄iaḥ kəzāḇîm (ְוָיִפַח ְּכָזִבים) can 
be a synonym for being a “false witness.” 
2.6 bəliyyaʿal (ְּבִלַּיַעל) and rāšāʿ (ָרָׁשע) 
The noun bəliyyaʿal (ְּבִלַּיַעל) can mean: a) wickedness, i.e., what does not conform to a 
right standard, so of no worth (Deut 15:9; Nahum 1:11); b) an evil person, 
troublemaker, i.e., a person who does evil, so is of little worth (1 Sam 30:22; 2 Sam 
23:6; Nahum 2:1); c) vile thing, i.e., a thing abhorred or detested (Ps 101:3); d) wicked 
persons (Deut 13:14); e) troublemakers, i.e., one who is a lawbreaker and unruly, and so 
rebellious (1 Sam 10:27); f) wicked person (1 Sam 25:25; 2 Sam 20:1; 1 Kings 21:13b); 
g) a scoundrel (2 Sam 16:7; Prov 6:12; 16:27); h) a wicked woman (1 Sam 1:16) 
(Swanson 1997a). 
In Prov 19:28 the noun ʿēḏ  (ֵעד) appears together with noun bəliyyaʿal (ְּבִלַּיַעל) 
thus creating the expression “corrupt” or “worthless witness.” Due to parallelism, ʿēḏ 
bəliyyaʿal ( ד ְּבִלַּיַעלעֵ  ) is additionally described with the adjective rāšāʿ (ָרָׁשע) in the 
context of the expression ûp̄î rəšāʿîm (ּוִפי ְרָׁשִעים) “the mouth of the wicked.” The 
adjective rāšāʿ (ָרָׁשע) describes a person or activity indicates that the person’s guilt is 
certain, or that the behavior in question has unquestionably been established as wrong. 
Also, it describes people who resist obeying the laws (civil or religious) or who oppose 
YHWH’s standard for righteous or good behavior (Deut 25:2; Prov 17:23; Ezek 3:18; 
Mal 3:18) (Gleaves 2014). 
3. Preliminary remarks 
Before we analyze in detail the concept of witness in the OT, we have taken into the 
consideration some preliminary remarks about particular aspects of witnessing that will 
help us to navigate through the textual analysis. Hence we will consider the following 
aspects: a) the spatial dimension of the concept of witness; b) contexts in which 
witnessing occurs and; c) ontological categories of witnesses. 
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3.1 Spatial dimension of the concept of witness 
Witness in the OT occurs in two spatial dimensions: vertical, from YHWH (or 
occasionally from some other entities) to human beings, and horizontal, from various 
entities to other entities. The primary context in which the vertical dimension of 
witnessing occurs in the OT is the Mosaic covenant. Covenant conveys revelation, 
revelation produces community (relationship), and community as the recipient of 
revelation receives mission. Because Israel had witnessed (rāʾāh [ָרָאה] “seen”) 
YHWH’s salvation work (Ex 19:4), if they will šāmaʿ (ָׁשַמע) “obey” YHWH’s voice and 
keep his covenant, they will be “priestly kingdom and a holy nation” (Ex 19:6). This 
furthermore implies the role of Israel as a witness to other nations on the horizontal 
level about YHWH’s wisdom, power etc. (Deut 4:6-8). But the vertical dimension does 
not include only reception of the Torah and the covenant, but also Tabernacle and 
accompanying elements. All this is a form of YHWH’s witness to his people, because 
they are a replica of heavenly realities. Furthermore, witness from above occurs also 
when YHWH speaks for or against someone (notably through his prophets), but also in 
his actions in the course of history, through which he executes his punishments.  
While majority witnessing on the vertical level occurs from YHWH to human 
beings, in some instances this dynamic can be seen as reversed. In other words, people 
express their devotion and dedication, and even testify for YHWH, but such witness is 
never solely directed to YHWH, since testimony is offered to the people as well. So we 
can talk about the overlapping of these two dimensions. Example of such testimony we 
have in Josh 22 where making the altar was the people’s way of expressing their 
devotion to YHWH (v. 29), but also a form of testimony to other people (vv. 24-28). 
Furthermore, in Is 19:20 a building of the altar and pillar is sign and witness layhwā 
 ”,to the Lord.” Even though altar and pillar are defined as witness “to the Lord“ (ַליהָוה)
undoubtedly this testimony is given to other people about YHWH or in his favor. Also, 
Is 43:9-10, 12 and 44:8-9 are examples of when people testify for YHWH but to other 
people as well. 
The horizontal level of witnessing occurs when one entity testifies to other 
entity. However, due to the theocratic nature of OT Israel, every aspect of their lives 
was defined and ordained by YHWH. Laws which were given by YHWH to be 
implemented into Israel’s society, so while witnessing between entities occurs in legal 
or covenantal contexts, we have to be aware that the foundation for this is in this 
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vertical dimension. The only exception to this rule is the social context in Genesis 
where witnessing occurs between human beings without being grounded first and 
foremost in the revelation of YHWH. 
3.2 Contexts of witnessing 
Since OT Israel is a theocracy, the concept of witness in the OT appears in three 
different yet complementary or mutually connected contexts: social, covenantal 
(religious) and legal. The social context is the context where individuals or groups are 
free to resolve their disputes by way of agreement or covenant as they see fit, solutions 
that are then supported by some form of witnesses. YHWH or gods can be invoked as 
witnesses, but the way individuals or groups will handle their relationship (rules of 
conduct) is not prescribed or defined by YHWH or gods. The social context appears 
primarily in Genesis (23:30; 31:44, 48, 50, 52; 43:3), and possibly 1 Kings 2:42. As we 
can see, social context appears primarily prior to the giving of the Torah.    
The covenantal or religious context is a context where the relationship between 
YHWH and Israelites is defined. Israel as a nation is a primary recipient of YHWH’s 
testimony, and for that matter, she is now responsible to implement the standards of 
behavior established by the covenant with YHWH into every aspect of life and 
relationships. In one sense, the covenantal context encompasses: a) relationships 
between Israelites and YHWH, b) Israel’s social life customs and manners; c) Israel’s 
legislation. However, the primary emphasis in this context is on relationships between 
Israelites and YHWH, that is, Israel’s responsibility to obey YHWH’s commandments. 
Accordingly, YHWH’s dealing with Israelites in the OT is often presented as lawsuit as 
YHWH invokes Israel on trial to establish her guilt or innocence. Furthermore, elements 
connected with the Israelite cult (Torah, ark, tabernacle, veil) are part of the covenantal 
context. 
The legal context in the OT is first and foremost defined by the covenantal 
context or the relationship between YHWH and Israelites. YHWH prescribes standards 
of relationships and behaviors between people, and when those standards are violated or 
there is a suspicion of their violation, people are summoned to trial to establish their 
guilt or innocence. Although the legal context is based upon the covenantal context, the 
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primary emphasis in this context is relationship between people in accordance with the 
Torah. 
To summarize: when two entities define their relationship outside of the 
spectrum of the Torah, we are dealing with the social context; when the guilt or 
innocence of person/s toward YHWH is at stake, we are dealing with the covenantal 
context; and when the guilt or innocence of one person toward other is at stake, we are 
dealing with the legal context. However, occasionally, the contexts are not easy to 
define because they overlap. For example, marriage is a social institution belonging to a 
legal context, but it is also a divine institution (Marsman 2003, 112). So, the question is 
which context will we take as the primary one? The same dilemma is present in some 
other cases, such as in Ruth30 and Jer 32.31 
3.3 Ontological categories of witnesses 
As Bruce Wells (2004, 21) notices, in the Hebrew Bible, people, animals, divine beings, 
and inanimate objects are all referred to as witnesses. For that matter it is important to 
grasp the ontological category of witnesses, and the distinction must be made between 
personal and impersonal entities. Personal entities are YHWH or gods, angels and 
people, and impersonal entities can be animals, heavens and earth, various material 
objects, covenants or agreements between people, etc. Torah and various elements in 
connection with it are also in this work considered as impersonal entities. 
In the OT, the primary personal entity that functions as witnesses are humans. In 
several instances YHWH functions as a witness, and once the angel of the Lord is 
witness to the people. When we combine all together, personal witnesses in the OT 
testify in the following way: a) people to people: Gen 43:3; Ex 19:23; 20:16; 21:29; 
23:1; Lev 5:1; Num 5:13; 35:30; Deut 5:20; 8:19; 17:6, 7; 19:15, 16, 18; Josh 24:22; 
                                                 
30 Bob Becking and Anne-Mareike Wetter (2013, 89) argue that the scene at the gate should be 
seen as the description of a ritual with both religious and legal dimensions (265). They also cite authors 
who argue for either legal or religious contexts of this event. That is all to say that sometimes due to 
theonomic nature of OT Israel, it is difficult to separate the religious sphere from legal or social spheres 
of life. 
31 As in the case of Ruth, the issue of whether purchase of the field is legal or 
covenantal/religious context, or both, is not simple. Philip J. King (1993, 89) views the purchase of the 
field in Jeremiah 32 as a religious act. Jeremiah’s cousin Hanamael was forced to sell his field, and 
Jeremiah as next of kin (go’el) was obligated to buy back the land as prescribed in Lev 25:25-32, so that 
the estate would not be alienated from the family. So King concludes: “The institution of go’el was at the 
center of family solidarity in biblical times; the tradition of the go’el lies behind this property transaction 
involving Jeremiah. Basic to go’el in this context is that real property is a religious concept.” 
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Ruth 4:9, 10, 11; 1 Sam 8:9; 12:5; 1 Kings 2:42; 21:10, 13; 2 Chron 24:19; Neh 9:26; 
13:15, 21; Job 29:11; Ps 27:12; 35:11; Prov 6:19; 12:17; 14:5, 25; 19:5, 9, 28; 21:28; 
24:28; 25:18; Is 8:2; 43:9, 10, 12; 44:8, 9; 55:4; Jer 6:10; 32:10, 12, 25, 44; 42:19; Lam 
2:13; Amos 3:13; b) YHWH: Gen 31:50; 1 Sam 12:5; 1 Kings 17:15; Neh 9:29; Job 
16:19; Ps 50:7; 81:8; Jer 11:7, 29:23; 42:5; Mic 1:2; Mal 2:14; 3:5; c) YHWH through 
people: Ex 19:21; 2 Kings 17:13; d) YHWH’s Spirit through people: Neh 9:30; e) Angel 
of the Lord: Zech 3:6. Occasionally, people function as witnesses for YHWH: Is 43:9-
10, 12; 44:8-9. Probably Is 43:9 and 44:9 refers to people who should function as 
witnesses for false gods. Amos 3:13 is somewhat in the middle, since YHWH invites 
people to witness to his charge against the “house of Jacob,” but not to witness for him 
directly. 
In the OT, the majority of impersonal entities that function as witnesses are 
connected with the Torah, that is, with witness occurs from YHWH toward people. For 
example, Ex 31:18 explicitly defines the Ten Commandments as “testimony,” and this 
idea is furthermore confirmed in Deut 4:45; 6:17 and 6:20. Hence, God’s Law – Torah – 
is a form of testimony.32 However, not only the Torah is “testimony,” but this 
characteristic is also imparted to the ark, tabernacle and veil, so these elements become 
the “ark of the Testimony” (Ex 25:22), “veil of testimony” (Lev 24:3) and the 
“tabernacle of the Testimony” (Num 1:50). But in what way does the Law functions as 
a testimony? According to Osborn and Hatton (1999, 408), the word “testimony” 
generally refers to something spoken or written that serves as a witness or reminder of 
what YHWH has done or what YHWH requires. The Law falls in this category, and 
consequently, objects like the ark or tabernacle are also the extension of that purpose: 
                                                 
32 Clarification: the OT contains several words to describe written record of God’s words: ʿēḏûṯ 
 .(Deut 31:26) (ֵעד) In one example Torah is even described as ʿēḏ .(ֵעְדֹות) and ʿēḏôṯ ,(ֵעֹדת) ʿēḏōṯ ,(ֵעדּות)
Accordingly, ʿēḏûṯ (ֵעדּות), ʿēḏōṯ (ֵעֹדת), and ʿēḏôṯ (ֵעְדֹות) can refer to Decalogue, particular command from 
the Torah, some parts of the Torah, or the entire first five books of the OT (Pentateuch). Nowhere do 
these words for Torah refer to the prophetic speech, or the entire TNK - what we would call “the Old 
Testament.” In 2 Kings 17:15 we have an example where we have both mentioning of the Torah and 
YHWH’s warnings he gave through prophets. But Torah is designated with ʿēḏôṯ (ֵעְדֹות) and prophetic 
speech with ʿûḏ (עּוד). Similar situation is in Neh 9:34. The point is the following: we will not use the 
word Torah as form of YHWH’s testimony as reference to Writings or Prophets. Torah will be used only 
as a description for Pentateuch and/or some parts of it. In two instances, prophetic (written) message is 
labeled as təʿûḏāh (ְּתעּוָדה) (Is 8:16, 20), and Is 30:8 as ʿēḏ (ֵעד). However, təʿûḏāh (ְּתעּוָדה) is probably not 
used in these verses with refernce to the Torah, so the distinction between Torah as testimony and 
prophetic message (spoken and/or written) still stands. Although in the Bible Writings and Prophets are 
also form of YHWH’s testimony, it is significant that nowhere in the OT these parts of the Scripture are 
labeled as ʿēḏûṯ (ֵעדּות), ʿēḏōṯ (ֵעֹדת), or ʿēḏôṯ (ֵעְדֹות). As though the Pentateuch is, in some special way, a 
unique form of YHWH’s witness – not that it only contains testimonies, but in its entirety can be 
described as such. 
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they serve as a reminder or witness of the terms of the covenant established at Mount 
Sinai. 
In the context of witnessing among and between people, several entities appear. 
As material objects in Gen 21:30 seven lambs serve as a witness between Abraham and 
Abimelech, and in the story of Laban and Jacob in Gen 31:43-32:1 it seems that the 
contract between Laban and Jacob is a witness (v. 44), but so are a stone pillar and stone 
heap (vv. 45, 52). Stone also appears as witness in Josh 24:27 and so is pillar in Is 
19:20. Altar as witnesses also appear in Josh 22:27, 28, 34; Is 19:20. In Ex 22:12 the 
remains of the animal is a witness that this animal was not stolen but truly killed by the 
beast, and in Ruth 4:7 giving of the sandals is a form of witness. Heaven and the earth 
as witnesses appear in Deut 4:26; 30:19 and 31:28 where they are witness to Moses’ 
certainty that YHWH will punish Israelites for breaching of the covenant. Finally, the 
last group of witnesses begin as verbal testimony that is eventually written down on a 
scroll or in some other form. In Deut 31:19, 21; and 32:46 we have a mentioning of the 
Song that Moses must write down serves as a witness against Israel, and represents 
prophecy for the future, since YHWH knows them and what they will do in the future. 
In Is 8:16, 20 the situation is puzzling since it is not clear whether prophecy remained in 
verbal form or was eventually written down. On the contrary, in Is 30:8 we know that 
YHWH instructs Isaiah to write down the prophecy. In summary, impersonal witnesses 
in the OT are: a) Torah;33 b) tabernacle;34 c) ark of the covenant;35 d) veil;36 e) seven 
lambs;37 f) covenant;38 g) heap;39 h) pillar;40 i) remains of the animal;41 j) Heaven and 
Earth;42 k) song;43 l) altar;44 m) stone;45 n) sandal;46 o) written scroll.47 
                                                 
33 Ex 25:16, 21; 30:6, 36; 31:18; 32:15; 34:29; 40:20; Lev 16:13; Num 17:4, 10; Deut 4:45; 6:17, 
20; 31:26; 1 Kings 2:3; 2 Kings 11:12; 17:15; 23:3; 1 Chron 29:19; 2 Chron 23:11; 34:31; Neh 9:34; Ps 
19:7; 25:10; 78:5, 56; 81:5; 93:5; 99:7; 119:2, 14, 22, 24, 31, 36, 46, 59, 79, 88, 95, 99, 111, 119, 125, 
129, 138, 144, 146, 152, 157, 167, 168; 122:4; 132:12; Jer 44:23. 
34 Ex 38:21; Num 1:50, 53; 9:15; 10:11; 17:7, 8; 18:2; 2 Chron 24:6. 
35 Ex 16:34; 25:22; 26:33, 34; 27:21; 30, 6, 26; 31:7; 39:35; 40:3, 5, 21; Num 4:5; 7:89; Josh 
4:16. 
36 Lev 24:3. 
37 Gen 21:30. 
38 Gen 31:44. 
39 Gen 31:48, 52. 
40 Gen 31:52; Is 19:20. 
41 Ex 22:13. 
42 Deut 4:26; 30:19; 31:28. 
43 Deut 31:19, 21; 32:46. 
44 Josh 22:27, 28, 34; Is 19:20. 
45 Josh 24:27. 
46 Ruth 4:7. 
35 
 
                                                                                                                                               
47 Is 8:16, 20; 30:8. 
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III. CHAPTER: 
THE CONCEPT OF WITNESS IN THE OLD TESTAMENT 
– PASSAGE ANALYSIS 
To analyze the concept of witness in the OT, we will conduct analysis of every passage 
which contains the Hebrew words for witness/testimony. We will do this by combining 
together all verses that contain particular words. Then we will analyze all these texts 
and compare them with the LXX. Analysis will be done primarily according to the 
aspects we have identified in preliminary remarks. 
1. The concept of witness in the Pentateuch – passage analysis 
1.1 Usage of ʿēḏ (ֵעד) and ‘ēḏȋm (ֵעִדים) in Pentateuch 
The noun ʿēḏ (ֵעד) and its plural form ‘ēḏȋm (ֵעִדים) appear 25 times in the Pentateuch, 
and they are used for both personal and impersonal witnesses appearing in different 
contexts. 
1.1.1 Impersonal witnesses 
In Gen 31:44, 48, 50, 52 the concept of witness appears in the social context as part of 
the story of the covenant between Jacob and Laban. The first witness appears in Gen 
31:44 as ləʿēḏ (ְלֵעד) conveying the meaning “as” or “for a witness.” Commentators 
usually notice two problems: the first problem is the discrepancy in gender between the 
feminine noun bərîṯ (ְבִרית) “covenant” and the Qal perfect (qātal) form of verb hāyāh 
 and let it be” which is in this case a masculine verb. The second problem or“ (ָהָיה)
suggestion is to take Hebrew ʿē for Aramaic ʿā to get ʿād (“pact, treaty”) which would 
read “Let us make a covenant…let there be a pact” (Hamilton 1995, 311). Possible 
candidates for ʿēḏ (ֵעד) are covenant, pile of stone or God, and whoever or whatever is, it 
serves as a witness ləʿēḏ (ְלֵעד) bênî ûḇêneḵā (�ֵּביִני ּוֵביֶנ) “between me and you.” 
In addition to the witness from Gen 31:44 (probably covenant), a stone heap 
(Gen 31:48, 52) also functions as witness. The text provides names given to the heap by 
the two parties in their languages (Gen 31:47): “[t]he first naming is given in two 
languages, because Laban is an Aramaic speaker. Both the Aramaic version of the 
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name, yəgar śāhădûtāʾ ‘The heap of witness,’ and the underlying Hebrew name, galʿēḏ 
 ‘The heap of witness,’ are hapax legomena in the Hebrew Bible” (Krašovec 2010, 23). 
Hence, in Gen 31:48 haggal (ַהַּגל) “heap” functions as ʿēḏ  (ֵעד) or “witness” bênî 
ûḇênəḵā (�ֵּביִני ּוֵביְנ) “between me and you.” There is no verb to modify the activity of 
ʿēḏ  (ֵעד), but the noun hayyôm (ַהּיֹום) “today” implies that “heap” is today a witness 
between Jacob and Laban. Unlike in the previous case, ʿēḏ  (ֵעד) does not have the 
prepositions lə ( ְל) or bə ( ְּב) that could define the possible mode of witness. In Gen 31:52 
that haggal (ַהַּגל) “heap” is once more labeled as ēḏ (ֵעד) “witness” 48 together with 
maṣṣēḇā (ַמֵּצָבה) “pillar,” which is modified by ʿēḏāh (ֵעָדה) “witness,” “testimony.”  
In Ex 22:12 (13)49 in the legal context ʿēḏ (ֵעד) assumes the meaning of an 
“evidence.” In a trial, conflicted parties had a responsibility bôʾ (ּבֹוא) “to bring” 
witnesses before the court, and objects could also serve as physical evidence or witness. 
In the case of Ex 22:12 a herdsman who was keeping a neighbor’s domestic animal that 
was killed by a wild animal, must bring as evidence the remains of the carcass, which 
are then considered as ʿēḏ (ֵעד) “witness” (Westbrook and Wells 2009, 42), or even 
better, “a piece of evidence.” 
As part of the religious context, in Deut 31:19, 21, šîrāh (ִׁשיָרה) “song” appears 
as ləʿēḏ (ְלֵעד) “for witness” biḇnê yiśrāʾēl (ִּבְבֵני ִיְׂשָרֵאל) “against the sons of Israel.” The 
verb that modifies the song in Deut 31:19 comes in the expression tihyeh-llî (ִּתְהֶיה־ִּלי). 
Hence, the song will be for YHWH for a witness against Israel, or as NASB correctly 
translates “so that this song may be a witness for me against the sons of Israel.” An 
imperfect (yiqtōl) form of a verb hāyāh (ָהָיה) implies future role of the song as witness. 
Song’s function is furthermore described in Deut 31:21 where the future function of the 
song as a witness is confirmed with verb ʿānāh (ָעָנה) “to answer” in its future form, and 
expression ləp̄ānâw (ְלָפָניו). Together with song as ləʿēḏ (ְלֵעד) “for witness,” we get an 
idea that the song will “answer” or “testify” “for” or “as witness” “to their faces,” and 
certainly lə ( ְל) in the expression ləp̄ānâw (ְלָפָניו) “to their faces” in this context does not 
have positive meaning. Finally, sēp̄er hattôrāh (ֵסֶפר ַהּתֹוָרה) “the Book of the Law” in 
Deut 31:26 serves as ləʿēḏ (ְלֵעד) “as a witness” bəḵā (�ְּב) “against you.” The verb hāyāh 
                                                 
48 Again, the verb in this part of the sentence is missing, but the most probable way is to use verb 
“is.” Hence stone “is a witness” and heap “is a witness” (so NRSV and NIV). 
49 In some Bible translations, this text is a part of v.12, and in some translations part of v. 13. 
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 to be” in weqātal (waw+perfect) form here probably serves as a waw conversive“ (ָהָיה)
signifying the future role of the Book of the Law as witness. 
1.1.2 Personal witnesses 
In the story of the covenant between Jacob and Laban, YHWH also appear as a witness 
in Gen 31:50. An interesting overlap occurs in Gen 31:49 where Laban calls “the heap” 
a miṣpâ (ִמְצָּפה) or “watchtower” (cf. 2 Chron 20:24 and Is 21:8), and invokes YHWH as 
the one who will yiṣep̄ (ִיֶצף) “watch” (from the root ṣāp̄āh (ָצָפה) “to keep watch, guard”) 
between “me and you.” In Gen 31:50 YHWH is50 ʿēḏ (ֵעד) “witness” bênî ûḇêneḵā (�ּוֵביֶנ 
 between me and you,” the same expression as in Gen 31:44 and 31:48, because“ (ֵּביִני
Jacob and Laban cannot oversee the implementation of an arrangement. Invoking 
YHWH as a witness is possible because YHWH is present everywhere and can perform 
the function of a “watcher.” Additionally, in Gen 31:53, Laban emphasizes the role of 
God by declaring that God will not only watch, but also yišpəṭû (ִיְׁשְּפטּו) “judge” (plural) 
between them. Although in Gen 31:49-50 Laban refers to God in singular, Gen 31:53 
implies a plurality of deities. Mentioning “the God of Abraham and the God of Nahor” 
together with plural verb yišpəṭû (ִיְׁשְּפטּו) “to judge” stresses this conclusion. But in any 
case, the role of God(s) is double: to be a witness and a judge in this covenant.   
In the following examples people appear as witnesses in the legal context. The 
first two examples (Ex 20:16; 23:1) deal with prohibition against giving the false 
testimony. Ex 20:16: “You shall not bear false witness against your neighbor” (NRSV), 
and Ex 23:1-3: “You shall not spread a false report. You shall not join hands with the 
wicked to act as a malicious witness. You shall not follow a majority in wrongdoing; 
when you bear witness in a lawsuit, you shall not side with the majority so as to pervert 
justice; nor shall you be partial to the poor in a lawsuit” (NRSV). In Ex 20:16 the text 
describes a person who ʿānāh (ָעָנה) “testifies, answers” ḇərēǎḵā (�ְבֵרֲע) “against his 
neighbor” as ʿēḏ šāqer (ֵעד ָׁשֶקר) “false witness.” Although the usual meaning of ʿānāh 
 is “testify.”51 The (ָעָנה) is “to reply, answer,” in this context the meaning of ʿānāh (ָעָנה)
noun rēaʿ ( ֵַרע) “neighbor,” according to John I. Durham (1998, 296), in the OT refers 
                                                 
50 Gen 31:50 does not have a verb in connection with the noun “witness.” Hence, the most 
probable meaning is to say that God “is” witness (so NRSV and NIV). 
51 Hamilton (2011, 326) explains that the phrase ʿānāh + bə ( ְָעָנה+ ּב) (“testify against”) without 
bə would mean “to respond, answer,” but with this preposition it means “to respond as a witness,” that is, 
“testify.” Although in some occasions ʿānāh + bə ( ְָעָנה+ ּב) means “testify for” (Gen 30:33), more often it 
means “testify against” (1 Sam 12:3; 2 Sam 1:16; Job 15:6; Is 3:9; 59:12; Jer 14:7; Mic 6:3). 
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always to a person with whom one stands in a reciprocal relationship, but in this legal 
context, it refers to a fellow member of the covenant community. The false witness is 
described asʿēḏ šāqer (ֵעד ָׁשֶקר), since the emphasis is not on a person who speaks lie, 
but on a description of a person as a lying person who speaks. 51F52 A literal translation 
would be: “Do not answer/testify as a false witness against your neighbor.”52 F53 
Ex 23:1a begins with the expression lōʾ ṯiśśāʾ šēmaʿ šāwʾ (לֹא ִתָּׂשא ֵׁשַמע ָׁשְוא) 
“You will not spread a false report” with the verb nāśāʾ (ָנָׂשא) “lift up, to raise” in the 
imperfect (yiqtōl) form ṯiśśāʾ (ִתָּׂשא). šēmaʿ šāwʾ (ֵׁשַמע ָׁשְוא) can be translated as “vain 
report” (Bailey 2007, 254) or “baseless rumor,” since this text speaks not only about 
“unjustified comments or criticism, but a positive accusation that a crime has been 
committed which has no foundation in known fact” (Clements 1972, 148). Hence, 
“falsehood” is defined as presenting something as truth and real when in actuality it did 
not happen or does not exist. In using the verb nāśāʾ (ָנָׂשא) “to lift up” and not the usual 
ʿānāh (ָעָנה) + bə ( ְּב) “testify against,” Wells (2004, 137) sees the desire to incorporate 
other types of false testimony and not only false accusation. nāśāʾ (ָנָׂשא) literally means 
“to lift up,” but it can be translated as “do not start, do not pass,” or “do not give.” 
Stuart (2006, 523) notices that the translation “do not spread” can be misleading 
because it could be misunderstood to refer only to an elaborate attempt to make a false 
accusation repeatedly and systematically. 
Ex 23:1b continues with ʾal-tāšeṯ yāḏəḵā ʿim-rāšāʿ (ַאל־ָּתֶׁשת ָיְד� ִעם־ָרָׁשע) with the 
verb šîṯ (ִׁשית) “to put, to place” in its imperfect (yiqtōl) form tāšeṯ (ָּתֶׁשת), which can be 
translated as “you will not place your hand with a wicked person.” In this instance, the 
expression ʾal-tāšeṯ yāḏəḵā (�ַאל־ָּתֶׁשת ָיְד) “do not join hand” is an idiom for “cooperate 
with” or “give aid to, help,” implying the possibility of two or more people in 
collaboration making a false accusation against someone, or falsely denying an 
accusation that was correct. Since the Israelite legal system highly valued the testimony 
of two or three witnesses, if two or three people would agree to falsify their testimony, 
more than likely, their testimony would be accepted as valid, and an innocent person 
                                                 
52 In Ex 20:16 both translations miss the point that šeqer (ֶׁשֶקר) modifies a person, and not the 
speech of the person. Hence, NRSV has “bear false witness” and NIV “give false testimony.” 
53 Dozeman (2009, 495) draws a parallel between Ex 20:16 and Deut 5:20 which describe a 
witness as ʿēḏ šāwʾ (ֵעד ָׁשְוא) “deceitful witness.” Wells (2004, 135) thinks that Deuteronomy makes a law 
more restricting since the prohibition is applied to any testimony that is designed to deceive rather than 
just a testimony that contains manifest lies, and Doezman argues that the definition is broader because it 
forbids any evasive (double-meaning) speech in court as well as lying. 
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would be punished (Stuart 2006, 524). The precise meaning of “placing hand with a 
wicked” is explained by the expression lihyōṯ ʿēḏ ḥāmās (ִלְהֹית ֵעד ָחָמס) “to be a witness 
of violence,” which refers to a false accusation where such a witness is trying to do 
violence to another by means of the justice system (Wells 2004, 137). 
Third, similarly to Ex 20:16 and 23:1, a command from Deut 5:20 says: “You 
shall not testify against your neighbor as a lying witness” (Miller 1990, 93), where the 
verb ʿānāh (ָעָנה) “to reply” is once again used in the context of witness. While in Ex 
20:16 the testimony is described as šāqer (ָׁשֶקר) “false, deceptive,” here it is described as 
šāwʾ (ָׁשְוא) “empty, worthless, in vain.” But šāwʾ (ָׁשְוא) modifies the noun ʿēḏ (ֵעד) and 
not the verb ʿānāh (ָעָנה). Hence, a better translation is “lying witness” referring to the 
person, instead of “false testimony” referring to the content of speech. šāwʾ (ָׁשְוא) 
signifies that the accuser has no valid or substantial grounds for his claims, and 
therefore, the accused person is accused falsely (Merrill 1994, 155). So in this instance 
we have a mode of witness that is witness against as seen in the expression ḇərēʿǎḵā 
 against your neighbor.” The seriousness of false accusations is huge because, as“ ,(ְבֵרֲע�)
Craigie (1976, 162) reminds us, the evidence given against the defendant in a case will 
determine his future, so potentially the future of some person could be determined based 
on “nothing.” The other problem for accused was that the burden of proof in a legal 
process was placed to a large extent on the accused (von Rad 1966, 59). 
The fourth example comes from Lev 5:1, where we have the most precise 
identification of what it means to be ʿēḏ (ֵעד) “witness” in the legal context. The precise 
meaning of the expression qôl ʾālāh (קֹול ָאָלה) “public charge” or “voice of cursing” is 
debatable. It probably refers to a person who sins by failing to respond to a public oath, 
a calling for any witness to the event in question to come forth and testify (Hartley 
1998, 68). This oath is made with an appeal to the divine realm to punish everyone who 
has important information regarding a particular case but does not reveal it. In doing so, 
that person becomes guilty of an offense and is subjected to punishment for refusing to 
testify (Wells 2004, 56–57).53F54 Accordingly, Lev 5:1 probably deals with a witness who 
has an obligation to testify and that obligation is imposed by means of a conditional 
curse, but for some reason the witness refuses to perform his duty. A “public charge” or 
“voice of cursing” is not necessarily the curse that the victim utters against the 
                                                 
54 Additionally, qôl ʾālāh (קֹול ָאָלה) can also be understood as blasphemous utterance against 
YHWH, or a lying oath in which someone claim something to be truth that is not (Wells 2004, 56–57). 
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perpetrator, but rather the public summons by the legal authorities. This text then 
describes witness that is obligated to testify because of the summons (Simian-Yofre 
1999, 500).  
A witness in this verse is described with two verbs in perfect form: rāʾāh (ָרָאה) 
“to see” and yāḏaʿ (ָיַדע) “to know.” These two verbs are description of requirements for 
being a witness who can then speak for or against someone or something. Interestingly, 
there is no verb in connection with the noun ʿēḏ (ֵעד), but it is apparent that this person 
as witness is required to speak verbally otherwise he or she would be guilty of not doing 
nāḡaḏ (ָנַגד) “to report, to tell.” Wells (2004, 59) makes a difference between these two 
types of witness claiming that a witness described in terms of the root r’h “to see” is an 
eyewitness – one who has seen an event and can speak to that event based on personal 
observation. A witness described in terms of yādaʿ has acquired the knowledge of the 
event through some secondary or second-hand means, and Wells defines him as a 
“hearsay witness.” If that is correct, this means that such a witness is considered as 
someone who either has first or second-hand experience about certain event. 54F55 But as 
Wells (2004, 62) notices, the text is not clear whether whenever a crime was committed 
a kind of automatic subpoena fell on anyone who had some knowledge about the crime 
and such a person or persons are automatically subjected to punishment, or whether 
instead a person is obligated to testify only because a curse has been uttered that places 
him or her under such an obligation. 
The next two examples come from Num 5:13 and 35:30. Num 5:13 deals with a 
peculiar case where a jealous husband suspects that his wife has committed adultery, 
but there is an absence of witnesses wəʿēḏ ʾên (ְוֵעד ֵאין) “no witness” bāh (ָּבּה) “against 
her.” Accordingly, we can speak about so-called divine judgment which “was envisaged 
for those cases in which the question of guilt or innocence cloud not be clarified by 
human means” (Noth 1968, 48–49). Since it was forbidden to make a judgment without 
                                                 
55 “There are various ways in which a person may become a witness to an activity. One may see 
the wrongful act taking place. Or if one has not seen the act, one may come to know about it (ידע). It is not 
said how that one comes to know about it. Hoffmann (1:197) suggests that one learns about it from the 
guilty party. Another possibility is that the guilty party implicates the witness in the act; e.g., a thief 
shares some of the stolen loot with another, and that person thereby eventually comes to realize who has 
committed the robbery. The interpretation that a person fails to testify when called upon by a general oath 
coincides best with the wording that he sins. The issue in this case is the well-being of the community. In 
ancient Israel, a close-knit society without a police force, the security of the community depended on each 
citizen’s informing the leaders of any wrongdoing or clandestine activity. Failure to report any aberrant 
activity would endanger the community’s safety and solidarity” (Hartley 1998, 68). 
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more than one witness, guilt or innocence of an accused wife will be determined by 
divine judgment through a specific ritually performed test. The purpose of such a test is 
not to administer a sentence but to establish the guilt or innocence of a woman and her 
husband (Czander 2009, 109). However, the sentence is in the hands of YHWH (Num 
5:16-31) which implies that YHWH has a proper witness knowledge, and accordingly 
can prove her innocence or punish her for her guilt. 
Num 35:30 deals with the establishment of a sufficient number of witnesses for 
conviction (Czander 2009, 91), and it is found in the context of handling murders and 
allegations of murder (Num 35:10-34). In the text we have two words for witness. First, 
the text says that person is to be put to death by ləp̄î ʿēḏîm (ְלִפי ֵעִדים) “at/by the mouth of 
witnesses” which implies minimum of two “mouths.” Secondly, in the text wəʿēḏ ʾeḥāḏ 
lōʾ-yaʿǎneh ḇənep̄eš (ְוֵעד ֶאָחד לֹא־ַיֲעֶנה ְבֶנֶפׁש) “one witness will not answer/testify against a 
person” we again have a verb ʿānāh (ָעָנה) “to reply, answer.” Wells (2004, 105) 
emphasizes that Num 35:30 does not define the minimum number of witnesses. Rather 
it states that a plurality of witnesses is required and there is a broad consensus among 
scholars that in line with Deut 17:2-7 that means two witnesses are sufficient. The 
whole assembly was called to judge the case (v. 24), and in that step, the role of 
witnesses was crucial because only based on two or three witnesses was possible to 
establish whether the murder was intentional or not. Only then a person could be 
condemned to death (Czander 2009, 91–92).  
Furthermore, the story of a sufficient number of witnesses for conviction 
continues in Deut 17:6-7 with the legislation about the minimum number of witnesses 
required for enforcing the death penalty, and Deut 19:15-18 with the legislation for 
making a verdict regarding any accusation.  Deut 17:2-7 deals with a person who has 
done ʾeṯ-hāraʿ (ֶאת־ָהַרע) “what is evil” which is defined as violation of the first 
commandment not to worship other gods. Deut 17:3 reveals that the accused party had 
broken covenant by ʿāḇaḏ (ָעַבד) “serving” and ḥāwāh (ָחָוה) “worshiping” other gods 
such as the sun, moon, and stars. Merrill (1994, 260–261) observes that the 
responsibility for investigating rumors of such disloyalty to the covenant rested upon 
the community which is seen from the fact that throughout the passage the singular 
pronoun “you” is used. In Deut 17:6 noun ʿēḏîm (ֵעִדים) “witnesses” appears twice in the 
expression “two witnesses or three witnesses” and noun ʿēḏ (ֵעד) “witness” once. The 
activity of witnesses is described with expression ʿal-pî (ַעל־ִּפי) “on the mouth,” which 
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imply that their testimony is primarily verbal. But in order to safeguard against injustice 
on the part of dishonest or mistaken witnesses, at a minimum the testimony of two 
witnesses was required. Also, public officials were charged to investigate thoroughly 
the accusation (v. 4), since “the person shall not be put to death on the testimony of a 
single witness” (Christensen 2001, 369–370). If the community determined that an 
abomination had occurred in Israel, witnesses are primarily responsible for the 
execution of the sentence (it is not mentioned who is responsible for reaching the 
verdict), and this time other parts of the human body comes into play: yāḏ (ָיד) “hand.” 
ʿēḏîm (ֵעִדים) must by their “hand” (singular) put guilty person to death (Deut 17:7). So, 
we have this connection between “mouth” and “hand.” 
In Deut 19:15 the noun ʿēḏ (ֵעד) appears once, and ʿēḏîm (ֵעִדים) twice. The verse 
begins with the prohibition, “One witness will not rise,” where the activity of ʿēḏ (ֵעד) is 
described with a verb qûm (קּום) “to rise” in its imperfect (yiqtōl) form lōʾ-yāqûm (לֹא־
 ”witnesses“ (ֵעִדים) no, not.” Furthermore, a noun ʿēḏîm“ (לֹא) with negation lōʾ (ָיקּום
appears twice in the same expression as in Deut 17:6 (“two witnesses or three 
witnesses”), but with one difference: in Deut 17:6 sufficient number of witnesses was 
needed in order to execute proper punishment, but in Deut 19:15, a sufficient number of 
witnesses is needed in order to reach dāḇār (ָּדָבר) “word” or in this case “verdict.” As in 
Deut 17:6, the expression ʿal-pî (ַעל־ִּפי) “on the mouth” appears, emphasizing the verbal 
activity of witnesses. 
Deut 19:16 discusses the situation when a false witness appears in the court. 
Such a witness ʿēḏ (ֵעד) is described with the noun ḥāmās (ָחָמס) “violence, wrong,” and 
the activities of such witness are described with two verbs qûm (קּום) “to rise” and ʿānāh 
 to answer.” And that such activities are pointed toward accusation or witnessing“ (ָעָנה)
against is supported by the presence of expression bəʾîš (ְּבִאיׁש) “against man.” In Deut 
19:18 “If the witness is a false witness” noun ʿēḏ (ֵעד) appears twice. The first time it is 
modified with a noun šeqer (ֶׁשֶקר) “deception, lie, falsehood,” creating the expression 
“false” or “lying” witness. Second time ʿēḏ (ֵעד) is brought in connection with the 
activity of speaking ʿānāh (ָעָנה) “to answer,” but such speech is qualified again with 
šeqer (ֶׁשֶקר) thus creating an expression “answered/testified falsely” ḇəʾāḥîw (ְבָאִחיו) 
“against his brother.” 
The fact that false witness in Deut 19:16 is described as ḥāmās (ָחָמס) and in Deut 
19:18 as šeqer (ֶׁשֶקר) for Wells means that such a person is not just a person who gives a 
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testimony “against” someone, in order to confirm accuser’s accusation, but the accuser 
himself. The person described as “false” or “malicious witness” (Person A) in v. 16 is 
the one who testifies falsely against other person (Person B) and 19:18-19 says that the 
court has determined that Person A is a false witness. Accordingly, Person A must be 
punished with the same punishment that he was attempting to impose upon Person B. 
From here Wells (2004, 46) argues that Person A is someone who has an agenda to see 
Person B punished with a particular punishment, and is not some merely disinterested 
third party in the case. If Wells is correct, that means that “witness” in this case stands 
for “accuser.” 
From these few examples, we can see that the instruction for a sufficient number 
of witnesses (Num 35; Deut 17 and 19) was crucial for reaching the verdict and 
execution of the punishment because, particularly in life-and-death issues, one would 
want to rest a case on sound evidence and reliable testimony (Merrill 1994, 279). 
According to von Rad (1966, 129), since the burden of proof in Israelite legal system 
was largely on the accused man, the influence of witnesses potentially could have a 
great impact on the verdict. In order to minimize the influence of false witnesses who 
could be motivated by various reasons to show partiality or act on the basis of an evil 
agenda, this ordinance ensured “that only evidence corroborated by at least two persons 
shall be accepted against the accused.” Also, this command ensures that the prohibition 
against false witness proscribed in the ninth commandment is obeyed even if this could 
not guarantee in every instance justice and fairness. 
1.2 Usage of ʿēḏûṯ (ֵעדּות) in the Pentateuch 
The concept of testimony in Pentateuch is primarily vertical because it comes from 
YHWH to the people of Israel in the form of Mosaic covenant. All elements of the 
Mosaic covenant are connected with the noun ʿēḏûṯ (ֵעדּות), and they are present in the 
form of: a) Decalogue: Ex 25:16, 21; 30:6, 36; 31:18; 32:15; 34:29; 40:20; Lev 16:13; 
Num 17:4, 10; Deut 4:45; 6:17, 20; 31:26; b) the ark of the covenant: Ex 16:34; 25:22; 
26:33, 34; 27:21; 30:6, 26; 31:7; 39:35; 40:3, 5, 21; Num 4:5; 7:89; c) the tabernacle: 
Ex 38:21; Num 1:50, 53; 9:15; 10:11; 17:7, 8; 18:2; d) the veil: Lev 24:3. The 
foundational idea is that the Decalogue or the “Ten Words” itself are a form of 
testimony, and other cultic element in connection with it, receive this attribute of 
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testimony. Accordingly, the Decalogue but also the tent, the ark, and the veil are 
“testimonies that speak of God and his desire to have a people unto himself, his election 
of his people in Egypt, and his covenant at Sinai” (Ashley 1993, 67–68). 
1.2.1 Decalogue 
The primary element of such vertical testimony are “the two tablets of the Testimony” 
which in Ex 16:34 and 25:16 are simply called hāʿēḏuṯ (ָהֵעֻדת) “the Testimony.” In Ex 
31:18 they are additionally described as šənê luḥōṯ hāʿēḏuṯ ( ֹחת ָהֵעֻדתְׁשֵני לֻ  ) “two tablets 
of Testimony” and luḥōṯ ʾeḇen (ֻלֹחת ֶאֶבן) “tablets of stone,” and in Ex 34:28 “tablets” are 
understood as diḇrê habbərîṯ (ִּדְבֵרי ַהְּבִרית) “the words of the covenant” and ʿăśereṯ 
haddəḇārîm (ֲעֶׂשֶרת ַהְּדָבִרים) “ten Words” or “Ten Commandments.” So there is an 
interesting dynamic and interplay between the Decalogue as testimony, covenant and 
commandments. 
Today what is commonly known as the “Ten Commandments” are also defined 
as “the Testimony.” While the “Ten Words” as “commandments” imply a prescribed 
and obligatory way of behavior that YHWH expects, if we understand them as 
“testimony,” according to its foundational meaning of “repetition” or “doing something 
again,” this draws a different and somewhat puzzling picture, and raises the question: in 
what way do the Ten Commandments function as testimony and to what exactly they 
are testifying?  
First, eight out of the Ten Commandments are given in the imperfect (yiqtōl); 
the commandment about “honoring your father and mother” (Ex 20:12) is given in the 
imperative, and the commandment about “remembering and keeping Sabbath” (Ex 20:8) 
is given in the infinitive absolute. However, the following verbs in the same 
commandment “you shall labor and do” (Ex 20:9) is combination of imperfect (yiqtōl) 
and weqātal (waw+perfect), and in “you shall not do any work” (Ex 20:10) the verb is 
again in imperfect (yiqtōl). These eight commandments are formed with negation lōʾ 
 ,which with imperfect (yiqtōl) is used almost exclusively for expressing commands (לֹא)
or commandments. Additionally, lōʾ (לֹא) with imperfect (yiqtōl) expresses a categorical 
prohibition of binding validity both for the present and the future (Hamilton 2011, 317). 
Accordingly, the better translation is not the one which emphasizes present “do not,” 
but the future aspect “you shall/will not….” Probably in this present/future aspect of 
commandments we can find the place for the idea of testimony. 
46 
Second, these commandments serve as a witness of YHWH’s will and the 
permanent standard or testimony for their lives, and this present/future aspect reveals 
their repetitive nature: YHWH does not have to repeat these commandments; since they 
are permanent (present and future) expression of his will, they stand as a witness of 
YHWH’s will to every new generation of Israelites. Their repetitiveness lies in their 
permanency, which make them testimony. 
The two tablets of the Testimony are also described as “the words of the 
covenant” (Ex 34:28; cf. Ex 16:34). First, in Ex 16:34 hāʿēḏuṯ (ָהֵעֻדת) semantically could 
be translated as “covenant” as it is in NEB and NRSV versions, but this word can also 
mean “treaty” and/or “testimony.” Second, in Ex 34:28 the Ten Words are brought in 
the connection with the words of the covenant. This implies probably that the Mosaic 
covenant itself is a form of YHWH’s testimony to the people of Israel. But this does not 
mean that the Ten Words equals covenant, because, as Ex 34:27 says, they serve as 
conditions, requirements and foundation upon which YHWH made the Mosaic covenant 
with Israel.55F56 
Based on all this we can see that in Exodus there is a semantic and theological 
overlap between “testimony,” “words/commandments” and “covenant.” This opens up 
an interesting perspective about the concept of witness, because the witness which 
YHWH provides is both verbal (YHWH spoke these words) and visible through 
particular object – “the two tablets.” Semantically, if we understand the “Ten 
Commandments” as “Ten Words” or as the “two tablets of the Testimony,” we have a 
                                                 
56 When we compare in Exodus translations of ʿēḏûṯ (ֵעדּות) in the NRVS and NIV, we can see 
that the NRSV uses the expression “the covenant” and the NIV “covenant law.” Hence, when ʿēḏûṯ (ֵעדּות) 
refers to the Decalogue, the NRSV uses the word “the covenant” (Ex 25:16, 21; 30:6, 36; 40:20) or the 
expression “the two tablets of the covenant” (Ex 31:18; 32:15; 34:29), while the NIV always uses the 
phrase “tablets of the covenant law” or “the two tablets of the covenant law.” In Ex 30:36 where the 
meaning of ʿēḏûṯ (ֵעדּות) is somewhat ambiguous, the NRSV translates as “the covenant” referring to the 
Decalogue, while the NIV says “the ark of the covenant law.” When ʿēḏûṯ (ֵעדּות) refers to the ark (Ex 
16:34; 25:22; 26:33, 34; 27:21; 30:6, 26; 31:7; 39:35; 40:3, 5, 21), the NRSV uses the expression “the ark 
of the covenant,” while the NIV uses “the ark of the covenant law.” In Ex 16:34 where the meaning of 
ʿēḏûṯ (ֵעדּות) is ambiguous (it can refer to the Decalogue or the ark), the NRSV translates as “the 
covenant,” and the NIV as “the tablets of the covenant law.” In Ex 27:21 where ʿēḏûṯ (ֵעדּות) again stands 
alone, the NRSV uses “the covenant” while the NIV understands it as “the ark of the covenant law.” And 
finally, when ʿēḏûṯ (ֵעדּות) is brought in the connection with tabernacle (Ex 38:21), the NRSV uses the 
expression “the tabernacle of the covenant” and the NIV “the tabernacle of the covenant law.”  It is 
noticeable that the NIV in its translation combines together the ideas of “covenant” and “law” creating the 
expression “covenant law” where the emphasis is on the “law,” and “covenant” functions more as an 
adjective, the NRSV puts much more emphasis on the covenant. Thus, tablets, ark and tabernacle are 
defined by the idea of “covenant.” However, for the sake of theological correctness, we must say that 
“covenant” is not the same as “Law.” Keeping of the “Law” is the condition for continuation of the 
“covenant.” 
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diverse and rich description of YHWH’s speech which resulted in the Ten 
Commandments: it is testimony, it produces YHWH’s words/commandments and it can 
be even understood as covenant. 
1.2.2 Ark, Tabernacle, Veil 
The Decalogue which served as continuous testimony of YHWH’s covenant with Israel, 
transfers or imparts its “testimony” to other objects (ark, tabernacle and veil). What is 
the possible significance of such transfer? 
The “two tablets of the Testimony” in Exodus are also called “the two tablets of 
stone,” and some commentators in this change see the presence of a different traditions. 
So F. M. Cross notes that ʿēḏûṯ (ֵעדּות) is frequently the designation of cultic law in the P 
literature (Ex 25:16, 21, 22; 26:33, 34; 27:21; 30:6, 36), and it is also used to describe 
the worshiping congregation in the tabernacle (i.e. Num 1:2-3). In this way the content 
of the revelation from the Decalogue in the Non-P History (the two tablets of stone) is 
changed in the P history to the revelation of the tabernacle and its cult in Ex 25:1-31:17 
(Dozeman 2009, 679). The significance of this change is this: 
The ‘tablets of stone’ limit the divine words to the Decalogue, thus emphasizing 
the presence of God as speech. The ‘tablets of testimony’, by contrast, contain 
the entire architectural plans of the tabernacle and its instructions for cultic 
rituals…. The Non-P History idealizes the presence of God as speech. The tent 
of meeting, the tablets of stone, and the setting of Month Horeb conform to the 
account of theophany in the Non-P history, when God speaks directly to the 
people in issuing the Decalogue (19:9, 19; 20:1-20). The P history57 emphasizes 
                                                 
57 The “P history” refers to the JEDP Documentary Hypothesis which asserts that behind the 
Pentateuch are four source documents, called J (Yahwist), E (Elohist), D (Deuteronomist), and P (Priestly 
Code). However, in recent scholarship the classical version of the Documentary Hypothesis has 
undergone many revisions and adaptations. According to Jean-Louis Ska (2006, 161), new methods of 
research contributes to the study of Pentateuch, and there are so many schools of thought that he fells it is 
impossible to present them all in the scope of his book on introduction to the Pentateuch. Discussing the 
current emphasis on synchronic study of the Pentateuch (such as “canonical reading” of Scripture, 
structuralism, semiotics, and narratology), he observes that “The best method is the one that succeeds in 
explaining the text of the Pentateuch with the greatest clarity and without ignoring the complexity that the 
preceding chapters have attempted to underline. ‘Losing’ time by walking down the paths that have been 
opened by research during the past centuries is actually to gain time; one does not need to do the work 
that has already been done and may be able to avoid repeating past mistakes” (2006, 164). Jonathan 
Huddleston (2013, 194–195) observes that “Recent work on the Pentateuch has struggled with the 
methodological question of whether to use ‘diachronic’ (historical) or ‘synchronic’ (literary) analysis and 
to determine how these two perspectives do or do not fit together.” He continues that the current scholarly 
consensus is that the Pentateuch is a composite work, and even those who speak of a single pentateuchal 
“author” leave room for earlier source-material and later editing (2013, 196). However, contrary to 
Documentary hypothesis, many now think that the Pentateuch is already thoroughly exilic in character – 
even if it relies on earlier oral and written material. The focus is no longer on the earliest traditions 
attested in the Pentateuch, a “quest for the oldest sources,” but on investigating the latest passages added 
48 
more the visual presence of God. The tabernacle, the tablets of testimony, and 
the setting on Month Sinai provide location and structure for the fiery Glory of 
Yahweh to reside on earth (Dozeman 2009, 578). 
Accordingly, in Exodus, the tablets of the Testimony that will be put in the ark 
(Ex 25:21), will turn this ark into “the ark of the Testimony.”58 Similarly, the tabernacle 
becomes also “the tabernacle of the Testimony” (Ex 38:21). It is unclear whether this 
means that the ark and the tabernacle itself become one form of testimony, or they just 
receive this attribute due to the fact that they contain (as a container) the testimony of 
YHWH written in two tablets. Whatever the case, we observe the dynamic nature of 
testimony: things that receive or accept the testimony become involved and included in 
the testimony. 
The element of the tabernacle in Lev 16:13 described as ʿal- hāʿēḏûṯ (ַעל־ָהֵעדּות) 
“above the Testimony” is an abbreviation for the phrase “ark of the Testimony” (see Ex 
16:34; 27:21; 30:6, 36; Num 17:4, 10), and in Lev 24:3 ləp̄ārōḵeṯ hāʿēḏuṯ (ְלָפֹרֶכת ָהֵעֻדת) 
“the curtain of the Testimony,” and expression that is unique in the OT. 
In the book of Numbers, the cultic aspect of testimony is present in expressions 
such as miškan hāʿēḏuṯ ( ן ָהֵעֻדתִמְׁשּכַ  ) “the tabernacle of the Testimony” in Num 1:50; 
1:53; 10:11; ʾōhel hāʿēḏuṯ (ֹאֶהל ָהֵעֻדת) “the tent of the Testimony” in Num 9:15; 17:7-8 
(MT 17:22-23);59 18:2; ʾărōn hāʿēḏuṯ (ֲאֹרן ָהֵעֻדת) “the ark of the Testimony” in Num 4:5; 
7:89 and; hāʿēḏûṯ (ָהֵעֻדת) “Testimony” in Num 17:4 (MT 17:19); 17:10 (MT 17:25). An 
interesting overlap occurs in Num 9:15 where we have two synonymous expressions 
miškān (ִמְׁשָּכן) “tabernacle” and ʾōhel hāʿēḏuṯ (ֹאֶהל ָהֵעֻדת) “the tent of the Testimony.” 
Two interpretations are possible.  Either a) “tabernacle” describes the whole tabernacle, 
while “tent” is a specific narrower location in the tabernacle where the testimony was 
kept; or b) this genitive construction “the tabernacle (or dwelling-place) of the tent of 
the Testimony” describes the whole tabernacle (Spence-Jones 1910b, 79; Lange 2008, 
54). Furthermore, in Num 17:4 (MT 17:19) and Num 17:10 (MT 17:25) the expression 
                                                                                                                                               
at the end of the Pentateuch’s growth – post-P material tying earlier traditions or sources together. The 
outlook is not that various sources have been combined mechanically together, but Pentateuch is viewed 
more and more as “rolling corpus” (in a sense that small piece of pre-existing text triggered exegesis or 
commentary. This corpus rolled over a long period of time and continued to roll in the post-exilic period) 
(2013, 200). 
58 Ex 16:34; 25:22; 26:33, 34; 27:21; 30:6, 26; 31:7; 39:35; 40:3, 5, 21. 
59 Beginning with Num 16:36, the verse numbers in the English Bible differ from the verse 
numbers in the Hebrew text (BHS). With Num 18:1 the verse numbers are again the same. Hence, Num 
17:7-8 in English Bible are Num 17:22-23 in MT and so on. Verse numbers in LXX are the same as in 
English Bible. 
49 
hāʿēḏuṯ (ָהֵעֻדת) appears, but to what does it refer? In some contexts, it refers to the 
Decalogue (Ex 25:16, 21; Ex 40:20), but in others it could refer to the “ark of the 
covenant” (cf. Lev 16:13). 
An interesting question is whether the Israelites who accepted these two tablets 
become the people of testimony or not. Although Exodus does not explicitly attribute 
this characteristic to the people, Thomas Dozeman ties hāʿēḏuṯ (ָהֵעֻדת) in Ex 16:34 to the 
description of the people as a “congregation” in Ex 16:2 with the expression kol-ʿăḏaṯ 
bənê-yiśrāʾēl (ָּכל־ֲעַדת ְּבֵני־ִיְׂשָרֵאל) (Dozeman 2009, 377). As previously noted, ʿăḏaṯ (ֲעַדת) 
derived from ʿēḏāh (ֵעָדה) can signify congregation, or testimony and something that 
testifies. 
On this basis, we can conclude that the idea of testimony or witness in 
connection with the “two tablets” is connected with both YHWH’s speech (YHWH 
spoke these words and gave them to be written), and his visible presence (ark, 
tabernacle).  
1.3 Usage of ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Pentateuch 
In the Pentateuch ʿēḏāh (ֵעָדה) appears in Gen 21:30 and 31:52 for impersonal witnesses 
in the social context, and three times in its plural form ʿēḏōṯ (ֵעֹדת) in the legal context as 
description for the Torah (Deut 4:45; 6:17, 20).   
1.3.1 Genesis 
In the relationship between Abraham and Abimelech (Gen 21:22-34) which ends up 
with establishment of the covenant (Gen 21:32) the dispute is the question of who dug a 
well. Although this is a legal matter, we can notice that Abraham and Abimelech did not 
take this matter to the court. Instead, they made an agreement with each other: “No 
sacrificial activity is involved, nor is there any covenant meal. The parties swear to the 
pact simply in words. In accepting the lambs Abimelech releases rights over the well 
and concedes ownership to the patriarch. In other words, Abimelech is challenged to 
accept the reliability of Abraham’s word” (Hamilton 1995, 92). Similarly, to Hamilton, 
Kenneth A. Mathews (2005, 281) observes that by accepting the animals as a “witness,” 
Abimelech would be accepting the version of Abraham’s account of events, and 
commonly agreement such as this included witnesses such as heaven and earth (e.g. 
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Deut 4:26), or an erected pillar (Gen 31:52) which served as memorials to which parties 
can make appeal.  
Seven lambs as ləʿēḏāh (ְלֵעָדה) “for witness” or “to witness” (Gen 21:30) serve 
as explicit witness. The action verb tihyeh-llî (ִּתְהֶיה־ִּלי) “to be for me” signifies that these 
seven lambs are witness for Abraham. They testify to his claim that he dug this 
particular well. The imperfect (yiqtōl) form of the verb hāyāh (ָהָיה) “to be” implies that 
the seven lambs confirm Abraham’s claim from this point on. Although the lambs 
cannot speak nor do they have any past relationship with this well of water (such as 
knowing, hearing or being present when Abraham dig that well), they are presented as 
witnesses. 
Since we have already analyzed the covenantal agreement between Laban and 
Jacob in Gen 31, it is sufficient to say that in Gen 31:52 stone pillar is identified as 
ʿēḏāh (ֵעָדה) witness of this covenant as well. As in Gen 31:48, the verb in this part of the 
sentence is missing, but the most probable reading is to supply the verb “is.” Hence the 
stone (NIV “heap”) “is a witness” and heap “is a witness” (so NRSV and NIV). 
1.3.2 Deuteronomy 
In presenting the Law as a testimony, Deuteronomy continues on the same vein as 
Exodus, Numbers and Leviticus. Deut 4:44 mentions tôrāh (ּתֹוָרה) “Law,” and Deut 4:45 
uses expressions such as mišpāṭîm (ִמְׁשָּפִטים) “judgments,” ḥuqqîm (ֻחִּקים) “statutes” and 
ʿēḏōṯ (ֵעֹדת) “the testimonies.” By this construction Deut 4:45 further defines the Law by 
adding these three stipulations (Hall 2000, 111), or summarizes the content of the Law 
as testimonies, statutes and ordinances (O'Brien 1989, 61). ʿēḏōṯ (ֵעֹדת) “the testimonies” 
appears again together with ḥuqqîm (ֻחִּקים) “statutes,” miṣwōt (ִמְצֹות) “commandments” 
and mišpāṭîm (ִמְׁשָּפִטים) “judgments” in Deut 6:17 and Deut 6:20. 
1.4 Usage of ʿûḏ (עּוד) in the Pentateuch 
In Pentateuch ʿûḏ (עּוד) is used in all three contexts (social, legal and religious), with two 
primary meanings: to describe the activity of witnessing, and calling or summoning 
witnesses to witness. 
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1.4.1 ʿûḏ (עּוד) as the activity of witnessing 
As part of the social context, in Gen 43:3 Judah son of Jacob repeats Joseph’s words 
from their meeting in Egypt: “The man solemnly warned us, saying, ‘You shall not see 
my face unless your brother is with you’” (NRSV). Verb ʿûḏ (עּוד) is used as the Hiphil 
infinitive absolute hāʿēḏ (ָהֵעד) and the Hiphil perfect (qātal) hēʿiḏ (60.(ֵהִעד The infinitive 
absolute is used to emphasize verbal meaning, so the perfect (qātal) “warned” prefaced 
with infinitive “solemnly” stands for a warning or threat that is not empty. It defines a 
warning as severe, clear or certain (Reyburn and Fry 1998, 966). This warning was 
given as bānû (ָּבנּו) “against us.” Judah repeats this warning to his father Jacob, but this 
time verb ʾāmar (ָאַמר) “to say” is used twice: first time as the imperfect (yiqtōl) 
wayyōʾmer (ַוּיֹאֶמר) and second time as the Qal infinitive construct lēʾmōr (ֵלאֹמר) with 
preposition lə ( ְל) “to, for, etc.” 
The only example of testifying in the legal context comes from Ex 21:29, which 
uses the Hophal weqātal (waw+perfect) wəhûʿaḏ (ְוהּוַעד) in the expression wəhûʿaḏ 
biḇʿālâw (ְוהּוַעד ִּבְבָעָליו) “testified to his owner.” This denotes a judicial, formal (passive) 
warning. The owner has received a “warning” about his ox’s behavior from some third 
party. But since the owner did not control his ox and the beast gored and killed a man or 
a woman, both the ox and its owner should be brought before the court and executed. 
We could say that ox who was first the object of the message has become a messenger 
or witness against his owner. According to Benno Jacob (1992, 666) the ox’s “presence 
served as a constant warning that he was a declared gorer and his master should be 
cautious. The owner and the ox had to appear before the judiciary at the same time 
where confronted there.” Once brought before the court, an ox becomes evidence that 
witnesses against his owner. Osborn and Hatton (1999, 511) add that the expression 
“and the owner has been warned” does not reveal by whom its owner had been warned,” 
nor we can know whether owner was confronted with some material evidences, or it 
was only a verbal report. 
Moses appears as witness in the religious context in Ex 19:21, 23, and Deut 8:19 
and 32:46. In Ex 19 Moses is in YHWH’s presence, and YHWH instructs him to go 
down and warn Israelites not to cross the boundary that YHWH has established. The 
fact that he was present when YHWH declared these words of warning qualifies Moses 
                                                 
60 The same construction occurs in 1 Sam 8:9 and Jer 11:7. 
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to act as a witness to the people, and to repeat the warning. Further, since Moses is the 
only one who had permission to cross the boundary, he held a unique mediatory 
position. Here, repetition of the warning is a result of his position as witness and serves 
to enforce his mediatory position. In Ex 19:21 YHWH charges Moses with the verb ʿûḏ 
 ”.people, nation“ (ָּבָעם) to warn” bāʿām ,(ָהֵעד) in the Hiphil imperative form hāʿēḏ (עּוד)
The same verb ʿûḏ (עּוד) is repeated in 19:23, but this time as Hiphil perfect haʿēḏōṯāh 
 us.” In addition to verb“ (ָּבנּו) you warned,” and the object of warning is bānû“ (ַהֵעֹדָתה)
ʿûḏ (עּוד), in Ex 19:23 we also have the Qal infinitive construct of the verb ʾāmar (ָאַמר) 
“to say” which points out that “warning” was given verbally through “saying.” 
According to Hamilton (2011, 297), ʿûḏ (עּוד) can describe someone who is called to be 
a witness by repeating certain significant information to a given audience, and this is 
exactly what we have in Ex 19:21-23. 
Deut 8:19 also has ʿûḏ (עּוד) in perfect (qātal) form, but here Moses performs the 
activity of witnessing by giving specific warning. There are no other witnesses like in 
Deut 31:28. This verb can be translated with present tense “I testify” or with past tense 
“I have testified.” Whichever translation is better, his testimony which consists of 
consequences that Israelites will suffer was given hayyôm (ַהּיֹום) “today.” However, 
conjunction ʾim (ִאם) “if” speaks about conditional situation where consequences will be 
experienced “if you do forget the LORD your God and follow other gods….” 
Accordingly, we will argue later that Moses is presented as witness about – although 
ḇāḵem (ָבֶכם) “against you,” carries the connotation of witnessing against. 
In Deut 32:46 like in Deut 8:19,61 Moses is the one who speaks, but this time 
ləḵōl-haddəḇārîm (ְלָכל־ַהְּדָבִרים) “all the words” are defined as testimony. The main verb 
is imperative of a verb śîm (ִׂשים) “to place, to set, to put,” and Israelites need to “take” 
ləḵōl-haddəḇārîm (ְלָכל־ַהְּדָבִרים) “all the words.” Taken together with Hiphil participle 
absolute of ʿûḏ (עּוד) which governs this expression, “all the words,” and with 
expressions hayyôm (ַהּיֹום) “today” and bāḵem (ָּבֶכם) “against you,” Deut 32:46 can be 
translated as “all the words that I am giving in witness against you” (Christensen 2002, 
                                                 
61 It is interesting to notice that besides verb ʿûḏ (עּוד), the common denominator is expression 
ḇāḵem (ָבֶכם) which in the context of witness in Deuteronomy appears in Deut 4:26; 8:19; 30:19 and 
32:46. Similar expression bām (ָּבם) “against them” appears in Deut 31:28, and hayyôm (ַהּיֹום) which 
appears in Deut 4:26; 8:19; 30:19 and 32:46. hayyôm (ַהּיֹום) does not appear in Deut 31:28, but an idea of 
“today” can be seen in a noun ʾōzen (ֹאֶזן) “ear, hearing” – “…that I may recite these words in their 
hearing….” 
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823) or “all the words” through which I lay down my testimony” (Schröeder 2008, 
218).62  
1.4.2 ʿûḏ (עּוד) as calling to witness 
Examples where ʿûḏ (עּוד) means “call to witness” come from Deuteronomy, and there 
as witnesses in religious context refer to both personal and impersonal witnesses. In 
Deut 4:26 and 30:19 Moses “calls to witness” ʾet-haššāmayim wəʾet-hāʾāreṣ ( ֶאת־ַהָּׁשַמִים
 against you.” Both texts emphasize“ (ָבֶכם) the heavens and the earth” ḇāḵem“ (ְוֶאת־ָהָאֶרץ
that “the heavens and the earth” are established as witnesses from that day on, since 
verb ʿûḏ (עּוד) is in qatal (perfect) and accompanied by expression hayyôm (ַהּיֹום) 
“today.” In Deut 31:28 Moses dāḇar (ָּדַבר) “speaks” to Israel haddəḇārîm hāʾēlleh (ָהֵאֶּלה 
-to call ʾet-haššāmayim wəʾet (עּוד) these words,” and in doing so, he usesʿûḏ“ (ַהְּדָבִרים
hāʾāreṣ (ֶאת־ַהָּׁשַמִים ְוֶאת־ָהָאֶרץ) “the heavens and the earth,” as witnesses, but this time 
bām (ָּבם) “against them.” Although “the heavens and the earth” are called as witness, 
they are invited as witnesses to the words that Moses speaks. Hence, their observing 
role here is emphasized. 
2. The concept of witness in Writings – passage analysis 
Since Writings are divided in two main sections: Historical Books, Wisdom and Poetry, 
we will analyze the concept of witness in accordance with that division. 
2.1 Usage of ʿēḏ (ֵעד), ʿēḏîm (ֵעִדים), ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) in the 
Writings 
Noun ʿēḏ (ֵעד) and its plural forms ʿēḏîm (ֵעִדים), ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) appear 28 
times in the Writings, and they are used for both impersonal and personal witnesses. 
While impersonal witnesses appear only in religious context, personal witnesses appear 
in both religious and legal contexts.  
                                                 
62 But to what exactly “all the words” refers to? It could refer to: the words of the song that 
Moses has just recited, or some or all of the earlier part of the book of Deuteronomy (Bratcher and Hatton 
2000, 566); the whole book of Deuteronomy, including the Song of Moses (Christensen 2002, 823); or 
pre-eminently to the song which should help to faithfulness to the law (Schröeder 2008, 218). 
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2.1.1 Usage of ʿēḏ (ֵעד) ʿēḏîm ( ִדיםעֵ  ), ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) in the 
Historical Books 
2.1.1.1 Impersonal witnesses 
The only example of impersonal witness is the altar in Josh 22:27, 28, 34 which was 
built by tribes of Reuben, Gad and the half-tribe of Manasseh. This altar is explicitly 
limited to function as a witness, and is not used for sacrifice (Josh 22:26-27). But what 
was the scope of its witness? Probably, the altar functioned as a witness to both groups 
in that it testified to national unity, it testified to the fact that the unifying factor is 
YHWH, and it testified about his divinity (Butler 1998, 249). However, to grasp true 
nature of altar’s witness, one has to be familiar with the story that surrounds the 
building of the altar. In Josh 22:27 there is no verb that modifies the noun ʿēḏ (ֵעד), and 
the purpose of this altar is described as bênênû ûḇênêḵem ûḇên dōrôṯênû ʾaḥǎrênû 
 between us and between you, and between our“ (ֵּביֵנינּו ּוֵביֵניֶכם ּוֵבין ֹּדרֹוֵתינּו ַאֲחֵרינּו)
generations after us.” In Josh 22:28 where ʿēḏ (ֵעד) appears, again we do not have a verb 
that modifies it. However, we have repetition of the expression bênênû ûḇênêḵem ( ֵּביֵנינּו
 .between us and between you” from the previous verse“ (ּוֵביֵניֶכם
In Josh 22:34 the use of ʿēḏ (ֵעד) is ambiguous, due to textual variations 
(Bratcher and Newman 1983, 288).  It can be translated: a) as part of the lengthy name 
for the altar (NIV)63 or; b) as the name of the altar, followed by the description of its 
function (NASB, REB, NRSV, NLT).64 In any case, this altar is erected as a testimony 
that YHWH is God, but as inanimate object it requires living voices who will explain 
the story behind its building. As in the previous case, there is no verb that modifies the 
noun ʿēḏ (ֵעד), and we have seen that the function of this altar is to be a witness 
bênōṯênû (ֵּביֹנֵתינּו) “between us.” 
2.1.1.2 Personal witnesses 
Israelites mentioned in Josh 24:22 appear as witnesses ‘ēḏȋm (ֵעִדים) in religious context. 
To ensure the fidelity of Israel toward YHWH, Joshua does two things: first, he puts 
Israelites under solemn oath that they will serve YHWH alone (Josh 24:19-24), and 
                                                 
63 “And the Reubenites and the Gadites gave the altar this name: A Witness Between Us that the 
Lord is God.” 
64 “…and the Reubenites and the Gadites called the altar ‘Witness,’ for it is a witness between us 
that the LORD is God.”  
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second, he establishes the covenant between Israelites and YHWH (Josh 24:25-28). In 
both instances witnesses are present. For the oath of Israelites, the people themselves in 
Josh 24:22 are ʿēḏîm (ֵעִדים) “witnesses,” and for the establishment of the covenant, a 
stone in Josh 24:27 functions as ʿēḏāh (ֵעָדה) “witness.” Even though YHWH is not a 
witness in this case, Joshua, holds people as witnesses to their confession (Josh 24:22), 
since their oath will serve as testimony that will condemn them if they forsake YHWH 
in the future. Accordingly, in Josh 24:22 where people confirm their oath to serve 
YHWH, we do not have a verb that modifies the noun ʿēḏîm (ֵעִדים). But in the context 
of expression ʿēḏîm ʾattem bāḵem (ֵעִדים ַאֶּתם ָּבֶכם) “witnesses you [are] against 
yourselves,” it seems obvious to understand people’s role as witnesses in present sense 
“you are” (NRSV and NIV). bāḵem (ָּבֶכם) “against yourselves” implies a negative 
witness, as though people are already condemning themselves since their failure to obey 
YHWH seems sure. After Joshua’s declaration that people are witnesses, the people 
themselves confirm their role by repeating the word ʿēḏîm (ֵעִדים) “witnesses.” 
In the Writings, the first example of witness in a legal context comes from Ruth 
4:9, 10, 11 where the noun ʿēḏîm (ֵעִדים) is used. Since the noun təʿûḏāh (ְּתעּוָדה) appears 
as part of the same story in Ruth 4:7, and it appears only here in the Writings, we will 
analyze both nouns together. Unlike other examples (except 1 Sam 12:5, below) ʿēḏîm 
 ,here performs the role of an observing witness. Because he wanted to marry Ruth (ֵעִדים)
Boaz challenged a man who had a right to be kinsman-redeemer before him to transfer 
his right to Boaz. This legal action needed to be confirmed by witnesses. The meaning 
of word təʿûḏāh ( הְּתעּודָ  ) in Ruth 4:7 can be connected with the act of taking off and 
handing over the sandal, thus bearing the meaning of “ratification” or “validation.” It 
can also refer to the formal act of witnessing by the elders and the people in the gate. In 
any case, the gathered assembly performed the role of witness since three times in Ruth 
4:9, 10, 11 they are described as ʿēḏîm (ֵעִדים) or “witnesses.” Who are the witnesses and 
what is their function? As v. 2 indicates, Boaz intentionally selected ten of the elders of 
the town to serve as witnesses, but also in v. 4 “those who are sitting here” are also 
defined as ʿēḏîm (ֵעִדים). Hence, witnesses were intentionally selected, but those who 
unintentionally happened to be there were also included in this group. The function of 
the gathered group or legal forum was not only to settle and resolve disputes of various 
kinds, but also to perform a notarial function. Here they served to ratify the agreement 
that Boaz made with Naomi’s relative. Accordingly, twice (4:9, 10) Boaz declared 
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ʿēḏîm ʾattem hayyôm (ֵעִדים ַאֶּתם ַהּיֹום) “witnesses you [are] today.” In Ruth 4:11 (cf. Josh 
24:22), the people respond simply by repeating Boaz’s last word ʿēḏîm (ֵעִדים) as the sign 
of their affirmation and acceptance of their role as witnesses. 
The second example is in 1 Sam 12:5, which closes the story about transfer of 
leadership from Samuel to Saul which began in chapter 8. Withdrawing from his duty as 
judge and prophet, Samuel wanted to receive affirmation of his just leadership up to this 
point. The declaration of his innocence is presented as a legal matter. The context is not 
strictly legal but also religious.  Here we have a legal process involving three parts: a) 
listing the witnesses before whom the process took place (v. 3); b) an appeal to the 
witnesses and the naming of the legal material which they were to attest (vv. 3-5); c) a 
response by the witnesses declaring their willingness to attest (v. 5) (Klein 1998, 115). 
The main question for us is to define who the witnesses are in this case. We must 
address this issue on two levels. 
On the first level, it is obvious from 1 Sam 12:3 that YHWH and his māšîaḥ 
 anointed” i.e. king, are the primary witnesses, because they are the third party“ (ָמִׁשיחַ )
which observe and testify to this legal process. We should note that YHWH and the 
king are not witnesses for Samuel’s innocence per se. They can only witness to the 
verdict that people would pronounce regarding Samuel’s lifestyle. YHWH and his 
anointed one are affirmed as witnesses here: ʿēḏ yhwh bāḵem wəʿēḏ məšîḥô hayyôm 
hazzeh (ָּבֶכם ְוֵעד  ְמִׁשיחֹו ַהּיֹום ַהֶּזה  YHWH [is] witness against you [plural], and his“ (ֵעד ְיהָוה 
anointed [is] witness this day.” There is a note of ambiguity at the end of 1 Sam 12:5 
where the text says wayyōʾmer ʿēḏ (ַוּיֹאֶמר ֵעד) “And he said, ‘witness.’” So we have 
singular “someone” who affirms that “someone else” (a masculine singular noun) is a 
witness. This singularity is puzzling because in 1 Sam 12:3 and 12:5 two witnesses are 
defined (YHWH and anointed one), and it would be expected that gathered people 
affirm both these witnesses. However, instead of plurality, at the end of 1 Sam 12:5 we 
have singularity. It seems that people affirm only YHWH’s role as witness, and the text 
leaves unclear why the anointed king did not affirm his own role as witness (Klein 
1998, 115). Anyhow, in 1 Sam 12:5 they are presented as witnesses, but with a 
difference that YHWH is witness bāḵem (ָּבֶכם) “against them” (which probably implies 
that he is a witness for Samuel), while the king is witness hazzeh hayyôm (ַהֶּזה ַהּיֹום) “this 
day.” 
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On the second level, people themselves function as witnesses. Their function is 
not confirmatory, since they must establish the verdict (they must take sides, “for” or 
“against”). In 1 Sam 12:3 Samuel invites them to ʿǎnû ḇi (ֲענּו ִבי) “reply [testify] against 
me.” Although the most frequent meaning of ʿānāh (ָעָנה) is “to reply, answer,” it also 
has meanings such as “to speak” or “to testify.” Used together with ḇi (ִבי), ʿānāh (ָעָנה) 
in this context means “testify against me.” Hence, people are invited as in a court of 
justice to provide an answer to the posed question since they are the one who observed 
Samuel’s life and conduct. 
2.1.2 Usage of ʿēḏ (ֵעד), ʿēḏîm (ֵעִדים), ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) in the 
Wisdom and Poetic Books 
2.1.2.1 Impersonal witnesses 
Impersonal witnesses in Wisdom and Poetic Books appear only in reference to Job’s 
sufferings in Job 16:8 and 10:17. Clines (1998, 381) notices that in Job 16:865 despite 
some uncertainties in the Hebrew text, YHWH is responsible for Job’s condition, and 
that serves as proof – to everyone but Job – that Job is a dreadful sinner (Clines 1998, 
382). wattiqməṭēnî (ַוִּתְקְמֵטִני) in the Qal wayyiqtōl (waw - consecutive + imperfect) from 
of the verb qāmaṭ (ָקַמט) which primary meaning is “to bound, to seize, to grasp,”66 
supported by the verb hāyāh (ָהָיה) “to be” in its perfect (qātal) form, functions as ləʿēḏ 
 and not bə (לְ ) comes with preposition lə (ֵעד) for witness.” Notice that noun ʿēḏ“ (ְלֵעד)
 The second part of v. 867 is somewhat parallel to the previous one, because Job .(ּבְ )
speaks about ḵaḥǎšî (ַכֲחִׁשי) “my leanness” which wayyāqom (ַוָּיָקם) “has risen up” bî (ִּבי) 
“against me” to yaʿǎneh (ַיֲעֶנה) “testifies” bəp̄ānay (ְּבָפַני) “against my face.” ḵaḥǎšî 
 ”,which can signify “lie, fraud” and “deception (ַּכַחׁש) comes from a noun kaḥaš (ַכֲחִׁשי)
but also physical condition such as emaciation and chronic sickliness. This part of v. 8 
clearly indicates that “witness” in this verse functions as witness against. Two 
                                                 
65 wattiqməṭēnî ləʿēḏ hāyāh (ַוִּתְקְמֵטִני ְלֵעד ָהָיה) “You have shriveled me up and it became for a 
witness….”  
66 Instead of translating wattiqməṭēnî (ַוִּתְקְמֵטִני) as “shriveled me up” Robert L. Alden (1993, 184) 
argues that the proper translation is “to bound” which also makes a good parallel with the word 
“gauntness” in v. 8b. If that is correct, then the emphasis is not so much on his afflictions per se (wrinkles 
or shriveling), but his afflictions are marks of a deeper problem which is his condition of captivity. His 
afflictions are not merely his afflictions, but a state of captivity, and such state of captivity is a witness 
against Job. 
67 …wayyāqom bî ḵaḥǎšî bəp̄ānay yaʿǎneh (ַוָּיָקם ִּבי ַכֲחִׁשי ְּבָפַני ַיֲעֶנה) “my leanness has risen up 
against me and replies to me [against] my face.”  
58 
prepositions bə ( ְּב) together with two verbs qûm (קּום) and once ʿānāh (ָעָנה) that appear 
in the context of witness in the OT, prove that point. Finally, although the precise 
identity of witnesses in Job 10:17 is debatable,68 it seems that Job’s suffering appears 
one more time as witness against him. The text says that YHWH is the one who 
təḥaddēš (ְּתַחֵּדׁש) “renews” or “brings new”69 ʿēḏệḵā (�ֵעֶדי) “your witnesses” neḡdî (ֶנְגִּדי) 
“against me [Job].”  
2.1.2.2 Personal witnesses 
We will analyze personal witnesses according to the contexts in which they appear. In 
religious context the first personal witness comes in Job 16:19. Two words for witness 
occur: in line a ʿēḏî (ֵעִדי) “my witness,” and in line b wəśāhǎḏî (ְוָׂשֲהִדי) whose root śāhēḏ 
 is an Aramaic word for “witness.” This word occurs only here and in Gen 31:47 (ָׂשֵהד)
incorporated into the Aramaic name of Galeed, “Jegar Sahadutha” (Alden 1993, 187). 
Who is this ʿēḏî (ֵעִדי) and wəśāhǎḏî (ְוָׂשֲהִדי) to whom Job appeals? Reyburn (1992, 318–
319) notices that Job does not name YHWH as his witness, although many interpreters 
assume this identification. Some argue that Job’s oriental logic allows him to see 
YHWH as both judge and witness at the same time. Although YHWH has caused Job’s 
suffering, Job still trusts in the YHWH of righteousness and love. Others argue that the 
witness in heaven is some third party, a counterpart to the Satan of Job 2:3, who would 
act as a lawyer to defend Job in the heavenly council. Clines (1998, 389–390) suggests 
that the best reading is that there is no personal “witness” in heaven.  Instead, Job’s own 
protestation of innocence and his formal deposition are now recorded in the heavenly 
court and remains as perpetual witness to his character. Keil and Delitzsch (1996, 
4:402), on the other hand, retain the idea that YHWH is Job’s witness in heaven who 
will at the end function as witness to his innocence, even though that same YHWH now 
appears to be an enemy in pursuit of him. 
The second example from religious context comes from Ps 89:37. This witness 
is described as wəʿēḏ neʾěmān (ְוֵעד ֶנֱאָמן) “faithful” or “enduring witness,” or 
alternatively, the translation can be “and a witness in the clouds shall be faithful” (Tate 
                                                 
68 Witnesses can be: YHWH’s anger (Clines 1998, 250), YHWH himself (Reyburn 1992, 210), 
or Job’s suffering (Keil and Delitzsch 1996, 4:337). 
69 In Job 10:17 there is a slight difference between the NRSV and NIV. The NRSV reads “You 
renew your witnesses against me…,” while the NIV “You bring new witnesses against me….” The 
difference here is that witnesses according to the NRSV are renewed – which means that they can be the 
same witnesses all over again, while for the NIV idea is of bringing new witnesses. 
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1998, 425). From the text it is obvious that YHWH promised to David that his throne 
would stand forever just like the sun and the moon. However, it is unclear who that 
witness is, and opinions are different: it could allude to the rainbow (Keil and Delitzsch 
1996, 5:589), YHWH (Spence-Jones 1909c, 2:241), the sun and moon (Goldingay 
2007, 683), or David’s throne or dynasty (Wells 2004, 40; Zorn 2004, 160–161). 
As one might expect, we find far more references to witnesses in legal context. 
Several maxims from Proverbs reflect the concept. First are those proverbs that refer to 
false witnesses. Witnesses mentioned in Prov 6:19; 12:17; 19:5; 19:9; 25:18 are defined 
asʿēḏ šeqer (ֵעד ֶׁשֶקר) “false” or “lying witness.” In Prov 6:19 such witnesses are 
described as those who yāp̄îaḥ kəzāḇîm (ָיִפיַח ְּכָזִבים) “pours out lies.”69F70 This appears to 
refer specifically to the person who seeks to subvert justice through false testimony in 
court (Garrett 1993, 98). 
Prov 12:17 contrasts between true and false witness (antithetical parallelism). 
True witness is described as yāp̄îaḥ ʾěmûnāh yaggîḏ ṣeḏeq (ָיִפיַח ֱאמּוָנה ַיִּגיד ֶצֶדק) which 
can be literally translated as “[Whoever] breathes out faithfulness, reports 
righteousness.”71 Verb pûaḥ ( ַּפּוח) can mean “to breath, to blow,”72 the noun ʾěmûnāh 
( הֱאמּונָ  )73 can mean “steadfastness, trustworthiness, faithfulness,” and verb yaggîḏ (ַיִּגיד) 
“to announce, to give evidence” or “make known.” Such person is contrasted with 
wəʿēḏ šeqārîm (ְוֵעד ְׁשָקִרים) or literally “witness of falsehoods.” The noun, in this case 
šeqārîm (ְׁשָקִרים), functions attributively and creates the idea of “false witness.” Its plural 
form may stand for the habitual actions of such a person. 
Prov 19:5 and Prov 19:9 are almost identical texts. Unlike texts mentioned 
above, they do not contrast between two different persons (antithetical parallelism). 
                                                 
70 In Prov 6:19 yāp̄îaḥ kəzāḇîm (ָיִפיַח ְּכָזִבים), the NIV translates this as “who pours out lies,” while 
the NRSV translates this as “who testifies falsely.” Accordingly, the activity of “pouring” can stand for 
“testifying.” 
71 In Prov 12:17 yāp̄îaḥ ʾěmûnāh yaggîḏ ṣeḏeq (ָיִפיַח ֱאמּוָנה ַיִּגיד ֶצֶדק) the NRSV reads as “Whoever 
speaks the truth gives honest evidence,” and the NIV as “An honest witness tells the truth.” The NRSV 
follows more closely Hebrew syntax by translating verb and noun yāp̄îaḥ ʾěmûnāh as verb (well, more as 
participial construction) and noun “Whoever speaks the truth,” while for the NIV they become an 
adjective and noun “honest witness”. 
72 It is significant that display of person’s character is connected with something natural as 
breathing. 
73 “The text has ‘he pours out faithfully’; the word rendered ‘faithfully’ or ‘reliably’ (ֱאמּוָנה, 
ʾěmûnāh) is used frequently for giving testimony in court, and so here the subject matter is the reliable 
witness” (NET Bible 2006). According to Fox (2009, 555), “Hebrew ʾĕmunah, usually translated ‘faith,’ 
‘loyalty,’ also means ‘truth.’ It is often paired with its synonym ʾĕmet ‘truth,’ which too means ‘faith,’ 
‘loyalty.’ The antonym of ‘faithful witness’ is yapiaḥ kezabim, ‘a witness of deceit’ or ‘one who breathes 
out deceit’ (in testimony); see 6:19; 14:5, 25; 19:5, 9.” 
60 
Instead, line b of each verse describes the same person as line a (synonymous 
parallelism). Hence, in Prov 19:5 and 19:9 ʿēḏ šəqārîm (ֵעד ְׁשָקִרים) “a false witness” is 
additionally described as wəyāp̄îaḥ kəzāḇîm (ְוָיִפיַח ְּכָזִבים) “one who breathes out lies.” 
Prov 25:18 is a statement of comparison. Here, in the first part of the verse we 
have a person who is described as “a hammer” or “club,” “a sword” and “a sharp 
arrow.” These are all weapons that can injure or kill people. Such person is further 
described as ʾîš ʿōneh ḇərēʿēhû ʿēḏ šāqer (ִאיׁש ֹעֶנה ְבֵרֵעהּו ֵעד ָׁשֶקר) “the man who gives 
false witness against his neighbor.” This description (18b) uses an expression similar to 
Ex 20:16: 
- Prov 25:18 ḇərēʿēhû ʿēḏ šāqer (ְבֵרֵעהּו ֵעד ָשֶקר) “false witness against his 
neighbor” 
- Ex 20:16 ḇərēʿǎḵā ʿēḏ šāqěr (ְבֵרֲע� ֵעד ָׁשֶקר) “false witness against your neighbor” 
Both texts use the verb and the same verb ʿānāh (ָעָנה) “to reply, to answer”: Prov 25:18 
as the participle ʿōneh (ֹעֶנה), and Ex 20:16 as the imperfect (yiqtōl) ṯaʿǎneh (ַתֲעֶנה). 
Another group of references to false witness in Proverbs use a different 
vocabulary. In Prov 19:28 a false witness is described as ʿēḏ bəliyyaʿal (ֵעד ְּבִלַּיַעל) “a 
witness who is worthless and wicked,” and a person who yālîṣ mišpāṭ (ָיִליץ ִמְׁשָּפט) 
“mocks at justice.” Line b repeats the same idea by describing this person as ûp̄î rəšāʿîm 
 the mouth of the wicked” thus pointing out that worthlessness and“ (ּוִפי ְרָׁשִעים)
wickedness is connected with person’s speech. Such a mouth yəḇallaʿ-ʾāwen (ְיַבַּלע־ָאֶון) 
“swallows evil” conveying the idea that what person (metaphorically) swallows will 
come out through their mouth (Fox 2009, 662). 
In Prov 21:28 false witness is described as ʿēḏ-kəzāḇîm (ֵעד־ְּכָזִבים) “a witness of 
lies,” and contrasted with wəʾîš šômēaʿ ( ְַוִאיׁש ׁשֹוֵמע) “a man who hears.” “A person who 
hears” refers to a person who reports only what he has heard, and is careful not to report 
anything that he did not hear. 
Finally, in Prov 24:28 the phrase ʾǎl-təhî (ַאל־ְּתִהי) “you will not be” is a 
command74 that people should not be ʿēḏ-ḥinnām bərēʿeḵā (�ֵעד־ִחָּנם ְּבֵרֶע) “witness for 
nothing” or “causeless” or “groundless witness” “against your neighbor.” The idea of a 
witness “without cause,” according to Murphy (1998, 186), “is that the person 
concerned has no reason to give witness.” The verse continues to explain that to be 
                                                 
74 Although the first verb hāyāh (ָהָיה) is in the jussive form, the jussive is also used in Hebrew to 
express a negative command in the second person (Heiser and Setterholm 2013). 
61 
“witness without cause” means biśp̄āṯệḵā (�ִּבְׂשָפֶתי) “using your lips” to wahǎp̄ittîṯā 
  .deceive” or “mislead.” Thus the text forbids giving false testimony“ (ַוֲהִפִּתיתָ )
Two examples from Proverbs describe witnesses positively. In Prov 14:5 ʿēḏ 
 literally “a ,(ֵעד ֱאמּוִנים) appears twice because the text describes ʿēḏ ʾěmûnîm (ֵעד)
witness of faithfulness,” and notes that such a person lōʾ yeḵazzēḇ (לֹא ְיַכֵּזב) “will not 
lie.” The proverb then compares this person with ʿēḏ šāqer (ֵעד ָׁשֶקר), “a witness of 
falsehood,” who (as in Prov 6:19a) wəyāp̄îaḥ75 kəzāḇîm (ְוָיִפיַח ְּכָזִבים) “breathes out” 
(NRSV) or “pours out” (NIV) lies. 
In Prov 14:25 the emphasis is put on the result of truthful and false witness: 
salvation and deceit. Accordingly, ʿēḏ ʾěmeṯ, (ֵעד ֱאֶמת) literally “a witness of truth” 
accomplishes maṣṣîl nəp̄āšôṯ (ַמִּציל ְנָפׁשֹות) “saves souls.” Conversely, a person who 
wəyāp̄îaḥ kəzāḇîm (ְוָיִפַח ְּכָזִבים) “breathes out lies” is mirmāh (ִמְרָמה) “deceitful.”  
The book of Psalms also describes witnesses. In Ps 27:12 and 35:11 the noun 
ʿēḏîm (ֵעִדים) is likely used in the context of a lawsuit (Baan 2015, 70). The psalmist is 
confronted with people who in Ps 27:11 are the psalmist’s šôrēr (ׁשֹוֵרר) “enemies,” and 
in v. 12 ṣārāy (ָצָרי) “adversaries” or “oppressors” and ʿēḏê-šeqer (ֵעֵדי־ֶׁשֶקר) “lying 
witnesses.” These false witnesses are doing two things. First, they qāmû-ḇî (ָקמּו־ִבי), 
“rise up” against the psalmist.  Second, they wîp̄ēaḥ ḥāmās (ִויֵפַח ָחָמס) “breathe out 
violence.” They breathe out words, but their words are lies, which will bring about 
death.  Their testimony that will result in lawless violence (Goldingay 2006, 399). 
Whatever was their identity, the psalmist uses these three terms (enemy, adversary, 
witnesses) to describe the same group of people. 
Psalm 35 describes the persecution of a righteous person. The precise identity of 
the person or situation is unclear (Craigie 1998, 285; Goldingay 2006, 489–490; 
Bratcher and Reyburn 1991, 328). Ps 35:11 describes the witnesses asʿēḏê ḥāmās ( ֵעֵדי
 malicious” (NRSV) or “ruthless witnesses” (NIV). As in Ps 27:12, they also qûm“ (ָחָמס
 asks questions to me.” This“ (ִיְׁשָאלּוִני) rise” (they stand to speak) and yišʾālûnî“ (קּום)
again reflects the language of a legal context in a form of hearing before the court. 
                                                 
75 So thus far, the NRSV has used three different words to translate verb pûaḥ ( ַּפּוח): in Prov 6:19 
as “testifying” in Prov 12:17 as “speaking” and in Prov 14:5 as “breathing.” The NIV is more consistent 
since in Prov 6:19 and 14:5 pûaḥ ( ַּפּוח) is understood as “pouring,” but in Prov 12:17 pûaḥ ( ַּפּוח) is lost in 
translation. 
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2.2 Usage of ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Writings 
In the Writings the noun ʿēḏûṯ (ֵעדּות) appears nine times, and its plural form ʿēḏôṯ (ֵעְדֹות) 
14 times. All texts refer to the Torah and various cultic elements of the Mosaic 
covenant. First we will analyze its usage in the Historical Books, and then in Wisdom 
and Poetic Books.  
2.2.1 Usage of ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Historical Books 
In Josh 4:16 the ark is described as ʾǎrôn hāʿēḏûṯ (ֲארֹון ָהֵעדּות) “the ark of the 
Testimony.” As we have encountered in the Pentateuch, ʿēḏûṯ (ֵעדּות) “testimony” can 
refer to testimony or covenant. The description of the ark in Josh 4:18 as ʾǎrôn bərîṯ-
yəhwāh (ֲארֹון ְּבִרית־ְיהָוה) “the ark of the covenant of the Lord” confirms this. 
In 2 Kings 11:12 we find ʿēḏûṯ (ֵעדּות) used as a description for the Torah (or at 
least some essential part of it, such as Decalogue, or maybe only Deut 17:14-20). 
During his Joash’s coronation ceremony the priest Jehoiada gave him, among other 
items, wəʾeṯ-hāʿēḏûṯ (ְוֶאת־ָהֵעדּות) “copy of the covenant” (NIV) or “covenant” (NRSV). 
The same event is described in 2 Chron 23:11, which says that Jehoiada gave Joash the 
ʿēḏûṯ (ֵעדּות) “testimony.” Furthermore, 2 Chron 24:6 describes the tabernacle as ləʾōhel 
hāʿēḏûṯ (ְלֹאֶהל ָהֵעדּות) “for tent of the Testimony” – an expression we have previously 
encountered in the Pentateuch (Num 9:15; 17:7-8; 18:2). 
In 2 Kings 2:3, the plural form ʿēḏôṯ (ֵעְדֹות) likely refers to obedience to the 
Torah, although other interpretations are also possible (DeVries 2003, 34–35; House 
1995, 96). In 2 Kings 17:15, ʿēḏôṯ (ֵעְדֹות) is in the form ʿēḏôṯâw ʾǎšer hēʿîḏ bām ( ֵעְדֹוָתיו
 could include (ֵעְדֹות) the statutes he had warned them” (NIV). Here, ʿēḏôṯ“ (ֲאֶׁשר ֵהִעיד ָּבם
rejection of prophetic warnings and the Law and statutes of Yahweh (Hobbs 1998, 234), 
or YHWH’s commandments which testify about him and his nature (Spence-Jones 
1909a, 334).  
In 2 Kings 23:3 king Josiah is determined to keep YHWH’s “commandments, 
statutes [ʿēḏôṯ (ֵעְדֹות)] and decrees.” In context, Josiah pledges to keep the entire Law, 
thus defining “statutes” as part of the written Law of YHWH. In 1 Chron 29:19, 
ʿēḏôṯệḵā (�ֵעְדֹוֶתי) “your testimonies” refers to the written Law of God. This is also the 
case in 2 Chron 34:31, where ʿēḏôṯ (ֵעְדֹות) is used again alongside miṣwāh (ִמְצָוה) 
“command” and ḥōq (ֹחק) “statute, decree.” In Neh 9:34ʿēḏôṯ (ֵעְדֹות) is used with miṣwāh 
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 thus making the expression “commands and statutes” (NIV), referring to the (ִמְצָוה)
words of the Torah. 
2.2.2 Usage of ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Wisdom and Poetic 
Books 
In the next group of texts, ʿēḏûṯ (ֵעדּות) refers to the Torah. In Ps 19:7 (8) the word 
appears when the psalmist specifies six aspects of the Torah: law, testimony, precepts, 
commandment, fear, and judgments. Ps 78:5 uses ʿēḏûṯ (ֵעדּות) in the expression 
wayyāqem ʿēḏûṯ ( ֵעדּותַוָּיֶקם  ) “established a decree or testimony.” The second line says 
that YHWH wəṯôrāh śām (ְותֹוָרה ָׂשם) “appointed a Law.” This “establishment” and 
“appointing” was given bəyaʿǎqōḇ (ְּבַיֲעֹקב) “in Jacob” and bəyiśrāʾēl (ְּבִיְׂשָרֵאל) “in 
Israel.” The preposition bə ( ְּב), can indicate that such activities are positive (“in, 
among”) or negative (“against”). In Ps 81:5 ʿēḏûṯ (ֵעדּות) appears alongside ḥōq (ֹחק) and 
mišpāṭ (ִמְׁשָּפט) (v. 4) creating the familiar expression “statute, ordinance, decree” 
(NRSV) or “decree, ordinance, statute” (NIV). Here, ʿēḏûṯ (ֵעדּות) likely refers to the 
festival of tabernacles. The recipient of this ʿēḏûṯ (ֵעדּות) is Joseph, but the expression 
bîhôsēp̄ (ִּביהֹוֵסף) like in the Ps 78:5 due to preposition bə ( ְּב), can be positive or negative. 
In Ps 119:88 we find ʿēḏûṯ pîḵā (�ֵעדּות ִּפי) “testimony of your mouth.” The noun ʿēḏûṯ 
 is in singular, and this expression is similar to Ps 119:72 where the psalmist (ֵעדּות)
speaks about ṯôraṯ-pîḵā (�תֹוַרת־ִּפי) “law of/from your mouth.” Hence, it is justifiable to 
conclude that ʿēḏûṯ (ֵעדּות) here in singular refers to the totality of the Torah. And finally, 
ʿēḏûṯ (ֵעדּות) appears in Ps 122:4 in the context of another festival; which festival is 
unclear. Regardless, the psalm describes a pilgrim arriving in Jerusalem for one of the 
major annual festivals in the Temple (Bratcher and Reyburn 1991, 1055). Accordingly, 
ʿēḏûṯ (ֵעדּות) here refers to the command about the particular festival, and not the entire 
Torah.  
Finally, in Ps 119: 14, 31, 36, 99, 111, 129, 138, 144, 157, ʿēḏôṯ (ֵעְדֹות) is found 
in the context of other words that are synonyms for the Torah: dāḇār (ָּדָבר) “word,” 
miṣwāh (ִמְצָוה) “command,” ʾimrāh (ִאְמָרה) “word,” ḥōq (ֹחק) “law,” “prescription,” 
mišpāṭ (ִמְׁשָּפט) “judgment,” “decision,” piqqûḏîm (ִּפּקּוִדים) “instructions,” tôrāh (ּתֹוָרה) 
“law.” 
2.3 Usage of ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Writings 
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In the Writings the noun ʿēḏāh (ֵעָדה) appears once in Josh 24:27, and its plural form 
ʿēḏōṯ (19 (ֵעֹדת times. First we will analyze its usage in the Historical Books, and then in 
Wisdom and Poetic Books. 
2.3.1 Usage of ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Historical Books 
We saw previously how Joshua put Israelites under solemn oath that they will serve 
YHWH alone (Josh 24:19-24), and established the covenant between Israelites and 
YHWH (Josh 24:25-28). In that story the stone functions as ʿēḏāh (ֵעָדה) “witness” (Josh 
24:27). The stone is twice designated as ləʿēḏāh (ְלֵעָדה) “for a witness.” In the first 
instance, the stone is described with the verb hāyāh (ָהָיה) “to be” in its Qal imperfect 
(yiqtōl) form tihyeh (ִּתְהֶיה), further modified by bānû (ָּבנּו) “against us.” In the second 
instance, the same verb is in its weqātal (waw+perfect) form wəhāyṯāh (ְוָהְיָתה) in 
combination with ḇāḵem (ָבֶכם) “against you.” The stone is portrayed as a living being 
because “it has heard.” Although ʾeṯ-haddəḇārîm hāʾēlleh (־ַהְּדָבִריםֶאת ָהֵאֶּלה ) “all these 
words” from v. 24 probably refers to the words spoken by either sides (or the whole 
ceremony of renewing the covenant), it seems that the stone functions only as a witness 
to the words spoken by YHWH in vv. 2-13. But as we have encountered in Josh 22:27, 
28, 34, the stone as object cannot play its role as witness unless those who hear its 
witness are familiar with the story.  
2.3.2 Usage of ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Wisdom and Poetic Books 
The plural form ʿēḏōṯ (ֵעֹדת) appears 19 times in the following psalms: 25:10; 78:56; 
93:5; 99:7; 119:2, 22, 24, 46, 59, 79, 95, 119, 125, 138, 146, 152, 167, 168 and 132:12.  
In Ps 25:10 ʿēḏōṯ (ֵעֹדת) occurs in the context of expression ḇərîṯô wəʿēḏōṯâw (ְוֵעֹדָתיו 
 which can be translated as “covenant and his decrees” (NRSV). In Ps 78:56 ʿēḏōṯ (ְבִריתֹו
 refers to the (ֵעֹדת) also refers to the Torah; likewise Ps 93:5. In Ps 99:7 ʿēḏōṯ (ֵעֹדת)
Torah together with the noun ḥōq (ֹחק) “statute.”  
Psalm 119 contains thirteen references to ʿēḏōṯ (ֵעֹדת). In vv. 1-2 ʿēḏōṯ (ֵעֹדת) 
affirms the same idea: an overlap between “testimony” and “Torah.” In both verses the 
word ʾašrê (ַאְׁשֵרי) “happy, blessed” appears. In 119:1 this describes blessing over those 
who hālaḵ (�ָהַל) “walk” according to the tôrāh (ּתֹוָרה). In 119:2 blessed are those who 
nāṣar (ָנַצר) “keep” his ʿēḏōṯâw (ֵעֹדָתיו) “statutes.” Thus ʿēḏōṯ (ֵעֹדת) of v. 2 is 
synonymous with tôrāh (ּתֹוָרה) of v. 1. For the rest of the Psalm, ʿēḏōṯ (ֵעֹדת) appears 
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together with other synonyms of Torah: dāḇār (ָּדָבר) “word,” tôrāh (ּתֹוָרה) “law,” 
miṣwāh (ִמְצָוה) “commandment,” mišpāṭ (ִמְׁשָּפט) “judgment,” “decision,” ḥōq (ֹחק) “law,” 
ʾimrāh (ִאְמָרה) “word,” piqqûḏîm (ִּפּקּוִדים) “instructions,” ḥōq (ֹחק) “law.” 
Finally, in Ps 132:12 ʿēḏōṯ (ֵעֹדת) appears together with the expression bərîṯî 
 thus signifying “my covenant and the statutes” (NIV) or “my covenant and my (ְּבִריִתי)
decrees” (NRSV). Here as in the previous cases, ʿēḏōṯ (ֵעֹדת) thus refers to “the rules and 
laws the people of Israel must follow” (Bratcher and Reyburn 1991, 1093). 
2.4 Usage of ʿûḏ (עּוד) in the Writings 
In the Writings, ʿûḏ (עּוד) appears 21 times. First we will analyze its usage in the 
Historical Books, and then in Wisdom and Poetic Books. 
2.4.1 Usage of ʿûḏ (עּוד) in the Historical Books 
In 1 Sam 8:9, YHWH tells Samuel to warn the people about the king’s authority over 
them.  Here, ʿûḏ (עּוד) appears twice in the expression kî-hāʿēḏ tāʿîḏ (ִּכי־ָהֵעד ָּתִעיד) “but 
warn solemnly.” The first verb hāʿēḏ (ָהֵעד) the Hiphil infinitive absolute is followed by 
the imperfect (yiqtōl) tāʿîḏ (ָּתִעיד). While the Hiphil imperative often implies causative 
action (“to take as” or “call someone to witness”), the infinitive absolute serves as 
intensifier of the action.76 The syntax emphasizes the seriousness of the task which 
Samuel had, and of his warning to Israel. The elders’ request for a king is not pleasing 
to YHWH, so Samuel is in the position to serve as a witness bāhem (ָּבֶהם) “against 
them.” His witness is verbal, and pointed toward the future.  
In 1 Kings 2:42 the verb ʿûḏ (עּוד) in its Hiphil wayyiqtōl (waw-consecutive + 
imperfect) form wāʾāʿiḏ (ָוָאִעד) together with bəḵā lēmōr (ְּב� ֵלאֹמר) is used in the sense of 
warning, here about what will happen in the future if certain conditions will not be kept. 
This testimony is a warning because of the presence of conditions and consequences. 
Furthermore, bəḵā (�ְּב) which can be translated as “against you” implies that the 
witnessing is witness against. Finally, the presence of the verb ʾāmar (ָאַמר) “to say” in 
its Qal infinitive construct form lēmōr (ֵלאֹמר) reveals that this warning was given “by 
saying.” 
                                                 
76 Similar situation we had in Gen 43:3 where infinitive absolute of the same root as verb was 
used to emphasize verbal meaning. 
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In 1 Kings 21:10 and 21:13 ʿûḏ (עּוד) appears in the context of a legal case. The 
underlying story is the refusal of Naboth to give his vineyard to the king Ahab. His 
refusal was connected with the ancestral law (cf. Lev 25) where family name and status 
were connected with the inherited land. Since the only way to get the land was to 
eliminate Naboth, queen Jezebel organized a plot which included two false witnesses 
who sat opposite Naboth and brought charges against him in a judicial process. This did 
not take place in court, but among the people in the public arena, and two witnesses 
were secured in order to fulfill legal requirements of the Torah (Num 35:30; Deut 17:6, 
7; 19:5). These men’s activity is described with the verb ʿûḏ (עּוד): in 1 Kings 21:10 as 
wîʿiḏuhû (ִויִעֻדהּו), and in 1 Kings 21:13 as wayʿiḏuhû (ַוְיִעֻדהּו). However, they themselves 
are described as bənê-ḇəliyyaʿal (ְּבֵני־ְבִלַּיַעל) or “sons of Belial” (1 Kings 21:10, 13; cf. 
Prov 19:28). Their witness against Naboth was verbal due to verb ʾāmar (ָאַמר) “to say” 
(1 Kings 21:10, 13). 
In 2 Kings 17:13 and 17:15 the verb ʿûḏ (עּוד) refers to the activity of warning. In 
2 Kings 17:13 YHWH’s prophets and seers verbally announce his testimonies as 
warning to the northern tribe of Israel, warnings which contained conditions and 
consequences (vv. 13-18). Two things are interesting in 2 Kings 17:13. First, YHWH 
sends his warning by using bəyaḏ (ְּבַיד) or “the hand” of prophets and seers. The 
connection of a “verbal warning” and “hand” is puzzling; we would think it more 
natural to say that YHWH warned Israelites through “the mouth” as the organ of 
speech. Second, in expression wayyāaḏ yhwh bəyiśrāʾēl ûḇîhûḏāh bəyaḏ ( ַוָּיַעד ְיהָוה
ַידְּבִיְׂשָרֵאל ּוִביהּוָדה ּבְ  ) “The YHWH warned Israel and Judah by the hand…,” the 
preposition bə ( ְּב) occurs before words yiśrāʾēl (ִיְׂשָרֵאל) “Israel,” yəhûḏāh (ְיהּוָדה) 
“Judah,” and yāḏ (ָיד) “hand.” When used with “hand” as its object, the preposition bə 
 is usually translated as “by” or “through.” This makes the prophets and seers to be (ּבְ )
medium or agents of YHWH’s testimony. But bə ( ְּב) can also serve as a designation for 
place or position; they testified “in Israel” “in Judah.” It can also mean that Israel and 
Judah are objects of his warning. It can also mean that the activity of warning is not 
only for Israel and Judah, but also “against”: “the Lord testified against Israel, and 
against Judah” (KJV). In 2 Kings 17:15 we find the expression ʿēḏôṯâw ʾǎšer hēʿîḏ bām 
 the statutes he had warned them” (NIV), which contains the verb“ (ֵעְדֹוָתיו ֲאֶׁשר ֵהִעיד ָּבם)
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ʿûḏ (עּוד) in its perfect (qātal) form hēʿîḏ (ֵהִעיד) and the noun ʿēḏôṯ (77.(ֵעְדֹות We have 
previously seen that ʿēḏôṯ (ֵעְדֹות) can stand for the Torah, or Torah plus prophetic 
warnings. This ambiguity is also reflected in translations of the passage, since some 
translations uses “warnings” in a sense of verbal declarations made by prophets 
(NASB95, NRSV) and some “statutes” in a sense of written record (NIV). Whatever is 
the precise meaning of ʿēḏôṯ (ֵעְדֹות) these warnings were given bām (ָּבם) “against them.” 
The preposition bə ( ְּב) here carries a negative connotation. 
Prophetic warnings are also the subject of 2 Chron 24:19. YHWH used prophets 
to ʿûḏ (עּוד) “warn” his people. These warnings contained conditions (šûḇ [ׁשּוב] “to turn” 
and ʾāzan [ָאַזן] “to listen”) and consequences (YHWH will ʿāzaḇ (ָעַזב) “forsake” them 
(v. 20)). ʿûḏ (עּוד) is here part of the expression wayyāʿîḏû ḇām (ַוָּיִעידּו ָבם) “they testified 
against them.”  
In the book of Nehemiah ʿûḏ (עּוד) appears six times with the meaning of 
“warning.” In Nehemiah 9 ʿûḏ (עּוד) is used in penitent prayer (9:26, 29, 30, 34)78 with 
consistent meaning: prophets warned the people of Israel to return to YHWH by 
obeying his Law, but they refused to do so. They rejected YHWH, his Law and all 
prophetic warnings and that is why they were punished. Customarily, the verb ʿûḏ (עּוד) 
appears in the context of conditions and consequences. Prophetic testimony is a warning 
because it contains conditions which must be fulfilled, and the primarily condition is 
usually for them šûb (ׁשּוב) “to return” to YHWH (Neh 9:26, 29). If they do not obey 
these warnings, they will suffer consequences, which are primarily “being given into the 
hands of their enemies” (Neh 9:27, 28, 30). In v. 30 we have for the first time the clear 
idea that prophetic testimony has its origin in the activity of “God’s Spirit” 79 – 
bərûḥǎḵā (�ְּברּוֲח) “by your Spirit.” 
Two additional things are interesting in Nehemiah 9 with regard to verb ʿûḏ 
 shows that this preposition can have both (ּבְ ) First, the usage of preposition bə .(עּוד)
affirmative and condemning modes. In the expression bām (ָּבם) the condemning mode is 
present (Neh 9:26, 30).  Likewise, in the expression bāhem (ָּבֶהם) in v. 29 where the 
                                                 
77 For NRSV ʿēḏôṯ (ֵעְדֹות) is translated as “warnings,” yet literal translation of ʿûḏ (עּוד) is 
completely missing. Instead NRSV uses verb “gave them,” so we have “the warnings that he gave them”. 
78 Neh 9:26 hēʿîḏû (ֵהִעידּו) in qātal (perfect) form, Neh 9:34 haʿîḏōṯā ( ַָהִעיֹדת) in qātal (perfect) 
form, and in Neh 9:29, 30 as wattāʿaḏ (ַוָּתַעד) in wayyiqtōl (waw-consecutive + imperfect) form. 
79 In Num 11:24-30 we have a situation where the Spirit of God is connected with the activity of 
prophecy. However, in Nehemiah we have a clear connection between the Spirit, prophecy and testimony 
/ witness. 
68 
activity of warning was given “against them.” But the preposition bə ( ְּב) has an 
affirmative mode in the phrases bərûḥǎḵā (�ְּברּוֲח) “by your Spirit” and bəyaḏ-nəḇîʾeḵā 
 ”by the hand of your prophets” in v. 30, since “the Spirit” and “prophets“ (ְּבַיד־ְנִביֶאי�)
are the media through which YHWH gave his warnings. Second, like in 2 Kings 17:13, 
we read that YHWH used bəyaḏ (ְּבַיד) “the hand” of the prophets in this process of 
warning. 
In v. 34 we have seen that ʿûḏ (עּוד) is used together with ʿēḏôṯ (ֵעְדֹות). And while 
it is obvious that ʿēḏôṯ (ֵעְדֹות) refers to the words of the Torah, the precise meaning of 
ʿûḏ (עּוד) is more complex. The object of ʿûḏ (עּוד) is likely ʿēḏôṯ (ֵעְדֹות) “testimonies” 
that is, the Torah. Accordingly, people were “warned” and admonished toward Torah 
obedience. However, some English translations blend ʿûḏ (עּוד) with ʿēḏôṯ (ֵעְדֹות) so 
ʿēḏôṯ (ֵעְדֹות) is understood as the content of speech – verbal warnings.80 This is even 
more complicated with the fact that haʿîḏōṯā ( ַָהִעיֹדת) is followed by expression bāhem 
 which more naturally refers to verbal speech given by YHWH (presumably ,(ָּבֶהם)
through prophets) “against them,” rather than to say that the commandments of Torah 
were “against them.” 
In Neh 13:15 and Neh 13:21 ʿûḏ (עּוד) is again defined as a warning, and appears 
in wayyiqtōl (waw - conversive + imperfect) form: in v. 15 as wāʾāʿîḏ (ָוָאִעיד), and in v. 
21 as wāʾāʿîḏāh (ָוָאִעיָדה). As in Nehemiah 9, Nehemiah’s warnings here are supported 
by the preposition bə ( ְּב) which can have either an affirming or a condemning mode. In 
v. 15 the preposition bə ( ְּב) appears twice in the expression bəyôm (ְּביֹום) – once in 
connection with “Sabbath” bəyôm haššǎbbāṯ (ְּביֹום ַהַּׁשָּבת), and once in connection with 
“warning” wāʾāʿîḏ bəyôm (ָוָאִעיד ְּביֹום). Again, bəyôm (ְּביֹום) can be translated as “at that 
time” (NRSV), “on the day” (NASB95, ESV), or in connection with ʿûḏ (עּוד), it can 
have negative connotation “I testified against them in the day,” or “I testified against 
them in respect of the day” (Spence-Jones 1909b, 141). Neh 13:15, unlike v. 21, does 
not have an object of warning, and the notion that “warning” ʿûḏ (עּוד) is given “against 
them” must be supplemented from the context. Also, the verb miḵrām (ִמְכָרם) gives a 
sense that a warning was given about “their selling” food, that is, regarding the fact that 
                                                 
80 The NRSV reads “…our kings, our officials, our priests, and our ancestors have not kept your 
law or heeded the commandments and the warnings that you gave them.” 
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“they sold” food. In v. 2181 Nehemiah wāʾāʿîḏāh (ָוָאִעיָדה) “warned” ḇāhem (ָבֶהם), 
“them” or “against them.” As we have seen, ʿûḏ (עּוד) in itself does not carry the 
meaning “against,” but in in conjunction with the preposition bə ( ְּב) in the expression 
bāhem (ָּבֶהם), it can be understood as activity of “witnessing against.” Furthermore, the 
text continues and explains that the warning is given verbally due to the verb ʾāmar 
 (ָוֹאְמָרה) to say” in its wayyiqtōl (waw-consecutive + imperfect) form wāʾōmrāh“ (ָאַמר)
which was directed ʾǎlêhem (ֲאֵליֶהם) “to them.”  
2.4.2 Usage of ʿûḏ (עּוד) in the Wisdom and Poetic Books 
In Job 29, Job recalls the time when God was with him, and how blessed he was in 
everything. As part of that speech, Job 29:11 uses the verb ʿûḏ (עּוד) to describe how Job 
received testimony from other people. As Alden (1993, 283) says, v. 11 describes what 
oral witnesses said and what visual witnesses spoke, and he offers his translation: 
“When an ear heard, it pronounced me happy, [and when] an eye saw, it commended 
me.” “Commended” in his translation is actually the verb ʿûḏ (עּוד) which in this text is 
found in wayyiqtōl (waw-conversive + imperfect) form wattəʿîḏēnî (ַוְּתִעיֵדִני). With its 
meaning “to be a witness” or “to witness something regarding someone, ʿûḏ (עּוד) here 
clearly refers to speaking in favor of someone. 
In Psalms, the verb ʿûḏ (עּוד) appears six times. Psalm 50 is organized as a divine 
trial, although the issue is religious in its nature. Here YHWH is the judge of the people 
of Israel, and the nature of Israel’s worship is the question under dispute. In order to 
judge his people, YHWH first summons the court. The entire world (v. 1) is summoned 
to observe the proceedings. Then “heaven” and “earth” (v. 4) are summoned, as 
witnesses of the event (cf. Deut 32:1). And finally, the people themselves (v. 5) who are 
described as ḥǎsîḏāy (ֲחִסיָדי) “pious” or “godly,” and kōrṯê ḇərîṯî (81(ֹּכְרֵתי ְבִריִתיF82 the one 
who “made a covenant with YHWH.” When all parties are present in the court, YHWH 
                                                 
81 wāʾāʿîḏāh ḇāhem wāʾōmrāh ʾǎlêhem (ָוָאִעיָדה ָבֶהם ָוֹאְמָרה ֲאֵליֶהם) “And I warned them and said to 
them….” 
82 “The words ‘those about to make a covenant with me’ (כרתי בריתי) are critical to the 
understanding of the text as a whole. RSV translates: ‘who made a covenant with me …’ (cf. NIV, NEB, 
et al.), but these translations fail to recognize the force of the participle כרתי. In this context, the participle 
functions as the ‘participle of the immediate future,’ as is commonly the case in covenant 
contexts….Thus the covenant members are summoned by God; later in the day, they will be making, or 
renewing, the covenant, but first they must go through the searching preparatory ritual of divine scrutiny, 
to ensure that they are ready for the ceremony itself, in which the covenant ‘sacrifice’ (v 5b) would be 
offered” (Craigie 1998, 365). 
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steps into the scene, not only as a judge, but also as a witness. In v. 7, he is the one who 
waʾăḏabbērāh (ַוֲאַדֵּבָרה) “I will speak” and wəʾāʿîḏāh (ְוָאִעיָדה) “I will testify” bāḵ (�ָּב) 
“against you” (m.s.).82 F83  
We know that the content of YHWH’s testimony is found in vv. 7 to 21, but the 
question remains against whom YHWH is testifying? In 50:7-15 YHWH speaks to 
ʿammî (ַעִּמי) “my people” and yiśrāʾēl (ִיְׂשָרֵאל) “Israel,” but in v. 16 the objects of the 
speech have apparently changed since YHWH is there speaking to wəlārāšāʿ (ְוָלָרָׁשע) 
“wicked person.” Commentaries differ as to whether these verses refer to the same 
group of people, two different groups (such as Israelites and gentiles), particular 
individuals of these groups. Perhaps the nation of Israel as a whole is addressed twice? 
Although the singulars “my people” in v. 7 and “wicked person” in v. 16 support the 
idea that YHWH is addressing the people as a whole, it is more likely that YHWH is 
addressing two different groups inside of his covenant people. The testimony against the 
first group of Israelites (described in 50:7-15) is explained in v. 14. The second group is 
also part of the covenant people, but their guilt is more serious. They proclaim the 
covenantal statutes which they in actuality ignore (Goldingay 2007, 117), and the 
specifics are described in 50:17-21. In conclusion, ʿûḏ (עּוד) in v. 7 carries a meaning of 
“testifying against.” 
In Ps 81:8 (v. 9) ʿûḏ (עּוד) is again used in a sense of warning. Lines a and b 
reflect parallelism, since verb šəmaʿ (ְׁשַמע) “to hear” and expression ʿammî (ַעִּמי) “my 
people” in 8a are parallel to the verb šəmaʿ (ְׁשַמע) “to hear” and noun yiśrāʾēl (ִיְׂשָרֵאל) 
“Israel” of 8b. In the midst of that parallelism, we have Hiphil cohortative wəyiqtōl 
(waw-conjunctive + imperfect) form of ʿûḏ (עּוד) wəʾāʿîḏāh (ְוָאִעיָדה), and this verb is 
addressed toward bāḵ (�ָּב) “against you” (m.s.). The way one translates ʿûḏ (עּוד) 
depends on how the context is understood. Clearly, 81:5-7 describe deliverance of 
Israelites from Egypt. YHWH heard them (v. 5) and delivered them from slavery (past 
event), and now they have to listen to him in the present (v. 13) if they want to enjoy his 
favor and deliverance of vv. 14-16 (as something future). However, the immediate 
                                                 
83 Richard D. Patterson (2003, 325–326) observes that the text present a courtroom scene in 
which God rises first as witness (Deut 8:19; 1 Sam 12:5; Job 16:19; Ps 50:7; Jer 29:23; Mic 1:2; Mal 3:5; 
Heb 6:13) on His own behalf and before the assemblage, and then presides as judge to deliver His 
sentence. 
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context of ʿûḏ (עּוד) in v. 8 refers to the testing at the waters of Meribah.84 Goldingay 
(2007, 552) opts for the idea that in the text “Hear me, my people, and I will warn 
[wəʾāʿîḏāh] you—if you would only listen to me, Israel!,” wəʾāʿîḏāh (ְוָאִעיָדה) should be 
translated as “declaration.” I presume that Goldingay bases his argument on the fact that 
at the waters YHWH did not “testify against” them, the Israelites did not sin, and speech 
does not contain conditions and consequences. Instead, YHWH tested the people by 
laying down a declaration which essentially restates the first of the Ten Words from 
Sinai “You shall have no foreign god among you; you shall not worship any god other 
than me” (v. 9). 
In last four examples, ʿûḏ (עּוד) appears outside its usual semantic range. First, in 
Ps 20:9 (v.8) two lines of this verse makes a contrasting parallelism, yet each line has 
two verbs which are more or less synonymous in meaning. V. 9a has two verbs: kārʿû 
 to fall, collapse,” and v. 9b has“ (ְוָנָפלּו) to bow” or “break down,” and wənāp̄ālû“ (ָּכְרעּו)
qamnû (ַּקְמנּו) “to rise, to get up,” and wanniṯʿôḏāḏ (ַוִּנְתעֹוָדד) which is a form of ʿûḏ (עּוד) 
verb. Hence, ʿûḏ (עּוד) here has a meaning of “standing.” Second, in Ps 119:61 ʿûḏ (עּוד) 
reflects its etymological meaning of “repetition, doing something again, to go around.” 
In this case, psalmist uses a figure of hunting when people are trying to trap animals 
with their nets. In the similar way, the psalmist’s enemies are rəšāʿîm (ְרָׁשִעים) “wicked 
persons” who are trying to “ensnare” (NRSV) or “bind” him (NIV). Since the verb ʿûḏ 
 it is not surprising that the idea of ,(ִעְּוֻדִני) here is found in Piel ʿiwwəḏunî (עּוד)
surrounding in attempt to confine it is expressed in translations. Finally, a Polel85 form 
of the verb ʿûḏ (עּוד) in Ps 146:9 yəʿôḏēḏ (ְיעֹוֵדד) “he sustains,” and in Ps 147:6 məʿôḏēḏ 
 sustaining” which has the same function as Piel, speaks about the intensity of“ (ְמעֹוֵדד)
action. Thus the idea of “doing something again,” “returning” and “repeating” expresses 
restoration, relieving, offering help and support.86 Speaking about Ps 146:9, Goldingay 
(2008, 712, 721) notices that verbs yəʿôḏēḏ (ְיעֹוֵדד) and yəʿawwēṯ (ְיַעֵּות) “to bend, to 
suppress” bears the idea of reversal: one is positive (for the orphan and widow) one is 
                                                 
84 “The name ‘Waters of Merîbah,’ which properly is borne only by Merîbath Kadesh, the place 
of the giving of water in the fortieth year (Num. 20:13; 27:14, Deut. 32:51; 33:8), is here transferred to 
the place of the giving of water in the first year, which was named Massah u-Merîbah (Ex. 17:7), as the 
remembrances of these two miracles, which took place under similar circumstances, in general blend 
together (vid., on 95:8f.)” (Keil and Delitzsch 1996, 5:546). 
85 Polel is a rare Hebrew stem for middle waw/yoḏ weak verbs. GHCLOT defines ʿûd in 146:9 
and 147:6 as Pilel, BDB and CHALOT as Polel, DBLH as Pilpel. 
86 In Ps 146:9 the NRSV translates ʿûd (עּוד) as “upholding” and in Ps 147:6 as “lifting,” and the 
NIV in Ps 146:9 and Ps 147:6 as “sustains.” 
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negative (for the wicked). This idea is also present in Ps 147 where “casting the wicked 
to the ground” is also part of the restoration of the weak. All this underlines the idea that 
ʿûḏ (עּוד) is basically a verb of motion. Whether action is repeating, returning, turning 
back or surrounding, etc., this indicates that the activity of testifying is temporally 
dynamic: a warning can be brought from the past into the present, or it can be sent from 
the present into the future. 
3. The Concept of Witness in the Prophets – passage analysis 
3.1 Usage of ʿēḏ (ֵעד), ʿēḏîm (ֵעִדים), ʿēḏay (ֵעַדי), and ʿēḏêhem (ֵעֵדיֶהם) in the 
Prophets 
The noun ʿēḏ (ֵעד) and its plural forms ʿēḏîm (ֵעִדים), ʿēḏay (ֵעַדי), and ʿēḏêhem (ֵעֵדיֶהם) 
appear 17 times in the Prophets. We will analyze their usage according to the distinction 
between impersonal and personal witnesses. 
3.1.1 Impersonal witnesses  
In two examples, ʿēḏ (ֵעד) designates impersonal witnesses. The first example is found 
in Is 19:20 where altar and pillar are defined as ʿēḏ (ֵעד). The text wehāyāh ləʾôṯ ûləʿēḏ 
layhwāh (ְוָהָיה ְלאֹות ּוְלֵעד ַליהָוה) “It will be a for a sign and for a witness to the Lord.…,” 
refers to an mizbēaḥ ( ִַמְזֵּבח) “altar” “in the center of the land of Egypt” (NRSV), and a 
maṣṣēḇāh (ַמֵּצָבה) “pillar” “at its border” (NRSV). But what is the significance of these 
witnesses? Since an altar as a public symbol implies sacrifice and a priesthood, and 
pillars were often used to designate publicly “high places” in Canaan, the point is that 
the worship of YHWH in Egypt will be open and official (Watts 1998, 258). 
Accordingly, these together are a sign and a witness layhwāh (ַליהָוה) “to the Lord.”  In 
another sense, they will be a witness of Egyptians – their faith, dedication and 
convictions “about” YHWH or in his favor.    
The second example of impersonal witness is in Is 30:8.  There Isaiah is 
instructed to write down something as a testimony. Two things are debatable here. First, 
it is not clear whether YHWH commands Isaiah to write down something (Young 1969, 
343), or Isaiah is the one who “gives his own commentary, rooted in the language of the 
word in 30:1-5” (Friesen 2009, 185). Second, what is the connection between lûaḥ ( ַלּוח) 
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“tablet” (NRSV, NIV) and sēp̄er (ֵסֶפר) “book” (NRSV) or “scroll” (NIV)? Some argue 
that “tablet” could contain a brief form of the prophecy, set up in public to be read by 
all. “Book” then contains the prophecy in full, for the use of distant posterity (Jamieson, 
Fausset and Brown 1997 1:463). Others claim that the terms could be used 
interchangeably because of the usage of sēp̄er (ֵסֶפר) in Ex 17:14. There a single leaf, 
including the contents written thereon, was called sēp̄er. Hence, “Isaiah was to write the 
oracle upon a table, a separate leaf of durable material” (Keil and Delitzsch 1997, 
7:319). 
But what is the purpose and function of presenting the testimony in a written 
form? This text belongs to the conventional judgment pattern where in the first stage the 
charge is brought against the accused (vv. 9-11), and in the next stage the sentence is 
pronounced (vv. 12-14). Accordingly, Isaiah’s document from v. 8 has the force of a 
legal document to be used as evidence in the future (Sawyer 1984, 248). This testimony 
is not only valid for the future, but has also a permanent or continuous character. The 
prepositional phrase ʾittām (ִאָּתם) probably means that Isaiah had to write down this 
prophecy “with them,” that is, before the eyes of the present people. Hence, people were 
acting as observing witnesses. But if we presume that Isaiah wrote two versions of the 
same prophecy, it is possible that shorter version written on a tablet “might be kept so 
that it would always be before the people’s eyes, that they might be warned and 
admonished thereby” (Young 1969, 343). 
Furthermore, the text is clear that this prophecy is written for ləyôm ʾaḥǎrôn 
 latter day” (“time to come” (NRSV), “days to come” (NIV)), which implies“ (ְליֹום ַאֲחרֹון)
that this testimony will in the future serve as an evidence that YHWH warned his people 
about their guilt and coming judgment (NET Bible, 2006). This prophecy is also 
considered as lāʿaḏ ʿaḏ-ʿôlām (ָלַעד ַעד־עֹוָלם) “a witness forever.”  While used in the 
future, a written record of this prophecy in the form of a “book” would ensure that this 
prophecy would acquire characteristic of permanency or perpetuity. Interestingly, in MT 
“for a witness” reads as lāʿaḏ (ָלַעד) “forever,” and not as ləʿēḏ (ְלֵעד) “for a witness.” 
However, “with the exception of LXX, the versions (Th, Aq, Sym, Vg, Syr, Tg) do not 
read דעל as ‘forever’, but as ‘as witness’. Literary-historical exegesis has almost 
universally adopted this reading” (Beuken, 2000, 135). 
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3.1.2 Personal witnesses 
When personal witness is in view in the Prophets, the witness can either be YHWH 
himself, or more commonly people. The first place where YHWH is described as 
witness is in Jer 29:23. YHWH first enumerates sins of particular people, and is 
described as hayyôḏēaʿ ( ַַהּיֹוֵדע) “one who knows” (cf. Lev 5:1), and as one who is wāʿēḏ 
 witness.” Also, the context implies that YHWH is not trying to prove anyone’s“ (ָוֵעד)
guilt, which is obvious. Not only is guilt assumed, future punishment is already 
declared. 
In Jer 42, the remnant of Israelites who stayed in their land after the Babylonian 
conquest came to Jeremiah requesting him to pray for them so that YHWH may tell 
them where they will go and what they will do. In Jer 42:5 they demand the following: 
yəhî yəhwāh bānû ləʿēḏ ʾěmeṯ wəneʾěmān (ְיִהי ְיהָוה ָּבנּו ְלֵעד ֱאֶמת ְוֶנֱאָמן) “May YHWH be a 
true and faithful witness against us….” The people’s request for YHWH as witness was 
if they did not obey YHWH’s instruction through Jeremiah. Being a witness who is 
ʾěmeṯ wəneʾěmān (ֱאֶמת ְוֶנֱאָמן) “true and faithful/reliable” probably means that they are 
not calling YHWH to witness to the truthfulness of their statements. He is rather a 
faithful witness because he will surely punish them if they do not obey (Keil and 
Delitzsch 1996, 8:346). 
A third example comes from Mic 1:2. There YHWH’s witness is introduced 
with lawsuit motive: šimʿû ʿammîm kullām haqšîḇî ʾereṣ ûməlōʾāh wîhî ʾǎḏōnāy yəhwih 
bāḵem ləʿēḏ (ִׁשְמעּו ַעִּמים ֻּכָּלם ַהְקִׁשיִבי ֶאֶרץ ּוְמ�ָאּה ִויִהי ֲאֹדָני ְיהִוה ָּבֶכם ְלֵעד) “Hear, you peoples, 
all of you; pay attention, O earth, and all that is in it, and let the Lord GOD be a witness 
against you” (NRSV). YHWH is presented as bāḵem ləʿēḏ (ָּבֶכם ְלֵעד) witness against, but 
the text is not clear about whom YHWH is to witness against. Without going into detail 
textual analysis on that issue,87 it is sufficient to say that the activity of YHWH as 
witness is described in v. 2b with the jussive wəyiqtōl (waw-conjunctive + imperfect) 
wîhî (ִויִהי) “will be.” Waltke (2007, 46) argues that the report in v. 2b seems to give 
basis for the summons in v. 2a,87F88 and translates v. 2b as “for I AM will become a 
witness.” While jussive normally conveys a volitional sense of an urgent request or 
                                                 
87 For the debate about refernts of YHWH’s speech, see Waltke 2007, 45; Smith 1998, 15; Clark 
and Mundhenk 1982, 128; Keil and Delitzsch 1996, 10:290. 
88 “When two volitional forms occur together, as here (imperative followed by jussive), the 
second signifies purpose or result” (Barker 1999, 49). 
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prayer (“may he testify!”), some holds that jussive here functions here as an ordinary 
imperfect (NET Bible 2006; Gesenius 1910, 323). Some translations render this usage 
in a traditional jussive sense of an urgent request with a temporal consequence: “…and 
let my Lord God be your accuser” (NJPS), “…and let the Lord God be a witness against 
you” (NRSV), or a dependent purpose/result: “…that the Sovereign Lord may witness 
against you” (NIV) (NET Bible 2006). 
The best reading seems to be that while YHWH acts as bāḵem ləʿēḏ89 (ָּבֶכם ְלֵעד) 
“witness against you,” against the nations, yet he will accuse Samaria and Jerusalem (v. 
5) and sentence Samaria (vv. 6-7). Some have suggested that ləʿēḏ bāḵem ( םָּבכֶ   (ְלֵעד 
should be translated as “witness among” (instead “witness against”) in accordance with 
LXX, which uses the expression en hymin “in you” or “among you.” However, in the 
expression ləʿēḏ… be ( ְּב) (Exod 20:16; Deut 31:26; Prov 25:13; Jer 42:5) and its related 
form ʿēḏ… bə ( ְּב) (Num 5:13; Deut 31:19; Josh 24:22; 1 Sam 12:5; Prov 24:28; Mal 
3:5), bə ( ְּב) always means “against.” Furthermore, reading the phrase “among you” 
grants the role of judge to the earth, where YHWH limits himself only to the role of a 
witness – accuser. But context makes it clear that YHWH assumes the role of both 
judge (v. 6) and witness or accuser who presents evidence (v. 5) (Waltke 2007, 46–47). 
Accordingly, “peoples” and “earth” are this lawsuit’s “guilty parties” (Jenson 2008, 
106), and God’s dealings with Israel and Judah are a witness to all nations. Judgments 
upon Israel and Judah should also warn nations far more guilty that they too must soon 
face the wrath of heaven’s holy Judge (Smith 1994, Mic 1:2). 
The final appearance of YHWH as a witness is found in Mal 3:5 where we find 
another dispute between YHWH and the people. The argument begins in Mal 2:17 with 
Malachi’s accusation that people have wearied the Lord with their words. People ask the 
prophet “How have we wearied him?” requiring evidence for the accusation. The 
evidence that Malachi gives to support his accusation are people’s own words that “All 
who do evil are good in the sight of the Lord, and he delights in them,” and their 
questioning “Where is the God of justice?” The people’s words here are a kind of 
accusation against YHWH (he is unjust and absent), so we see the two sides mutually 
accusing each other. 
                                                 
89 ləʿēḏ (ְלֵעד) the NRSV reads as “be a witness” in a sense of witness as a person, and the NIV as 
“bear witness” emphasizing the activity of witness. 
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YHWH replies to the people’s accusation vv.1-5.  In v.1 and 5 YHWH is the 
speaker, and in vv. 2-4 the prophet (Smith 1998, 326–327). As Smith (1998, 327) notes, 
the language of v. 5 “draw near,” “judgment,” and “witness” (NIV), along with the 
presentation of evidence, suggests a court scene in the context of the covenant lawsuit 
form. If YHWH had been accused that he is “distant,” now he will “draw near”; if 
YHWH had been accused for being “unjust,” now he will bring his 
“justice/judgment.”90 
V. 5 begins with the idea that YHWH will wəqāraḇtî (ְוָקַרְבִּתי) “draw near,” but 
his presence will bring lammišpāṭ (ַלִּמְׁשָּפט) “judgment.” Since mišpāṭ (ִמְׁשָּפט) can mean, 
among other things, judgment in the sense of an act that decides a legal dispute or case 
(judging) (Swanson 1997a), various translations use different words. So the NRSV uses 
the word “judgment”; NIV “trial,” and Croatian translation in edition from Kršćanska 
sadašnjost uses the word “sud” or “court.”91 In that context YHWH wəhāyîṯî ʿēḏ 
məmahēr (ְוָהִייִתי ֵעד ְמַמֵהר) “will be a swift witness.” The verb hāyāh (ָהָיה) “to be” is in as 
wəqātal (waw + perfect) form has an imperfective meaning. The expression ʿēḏ 
məmahēr (ֵעד ְמַמֵהר) consists of the noun ʿēḏ (ֵעד) “witness” and participle māhar (ָמַהר) 
“hurry, quickly,” which can function as a verb, adjective or substantive. Probably it is 
best read here as an adjective modifying the noun ʿēḏ (ֵעד) (Petterson 2015, 359), with 
meaning of “hurrying” or “swift witness.” YHWH’s witnessing is clearly described as 
“witnessing against” because the list of five types of sins in v. 5, all except the last are 
preceded by the preposition bə ( ְ92.(ב Note that in this verse we have a combination of 
noun ʿēḏ (ֵעד) and preposition bə ( ְּב). 
The picture that emerges from this example is that YHWH fulfills multiple 
roles: he is a witness, judge and executioner. YHWH comes as witness against, and this 
presumes that as an eye-witness, he possesses knowledge about people’s behavior. 
YHWH witnessed the crimes he will judge, and there will be no need to hear any other 
witness statements (Petterson 2015, 365). In that case, we would have a judgment that is 
based on just one witness. But he not only testifies to the truth but also vindicates 
wronged parties and judges wrongdoers (Taylor and Clendenen 2004, 391–392). 
                                                 
90 The same word mišpāṭ (ִמְׁשָּפט) is used in 2:17 when people ask “Where is the God of justice,” 
and in 3:5 for “judgment” (NRSV) or “trial” (NIV). 
91 While “trial” presumes legal process, “judgment” implies a verdict, and from the context it is 
clear that this will be a condemning verdict. 
92 Here we have four participles: bamḵǎššəp̄îm (ַּבְמַכְּׁשִפים) “sorcerers,” ûḇamnāʾǎp̄îm (ּוַבְמָנֲאִפים) 
“adulterers,” ûḇannišbāʿîm (ּוַבִּנְׁשָּבִעים) “those who swear,” and ûḇəʿōšqê (ּוְבֹעְׁשֵקי) “those who oppress.” 
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However, as we have seen, one can also argue that YHWH performs the role of 
executioner, because “God comes as a practical witness against the wicked, convicting 
them of their guilt by punishing them” (Keil and Delitzsch 1996, 10:658), and in the 
covenant lawsuit, YHWH also executes the judgment.93 This is supported by the way 
that witnesses sometimes participated in the execution of the verdict (e.g. Deut 17:7), 
and the fact that “judgment” sometimes includes the execution of the punishment. 
In the following examples, men appear as witnesses. Is 55:4 reads hēnʿēḏ 
ləʾûmmîm nəṯattîw (ֵהן ֵעד ְלאּוִּמים ְנַתִּתיו) “See, I made him a witness to the peoples….” 
Here it is unclear who has been set as witness, the object of the verb nəṯattîw (ְנַתִּתיו) “to 
give him, to set him” is. It could refer to the historical David (Oswalt 1998, Kindle 
Locations 7373-7374; Goldingay and Payne 2006, 1:373; Westermann 1969, 285). It 
could refer to Israel. Although the promise was originally given to the historical David 
(2 Sam 7:12-16), David is now dead and he cannot anymore impact the present or future 
status of the nation (Smith 2009, 500). Hence, the glory of redeemed Israel draws the 
nations to YHWH (e.g., Is 60:1-3; although no other text says that Israel calls the 
nations) (Oswalt 1998, Kindle Locations 7370-7373; Westermann 1969, 283; von Rad 
1965, 240). It could refer to the wider human family. While the David’s dynasty ended, 
YHWH’s everlasting covenant with David extends beyond David’s house, and 
embraces the entire community of those obedient to God’s word (Hanson 1995, 179). 
Or it could refer to the future Davidic messiah. This future messiah would witness to 
others about his life. Note, “In order for the Servant to function in the role of a light to 
the nations and a covenant to the people (42:6; 49:8), the nations would need to witness 
his life and hear of his life of suffering for their sins” (Smith 2009, 503). 
In the following examples plural forms of noun ʿēḏ (ֵעד) appear in the texts, yet, 
men are those who perform the role of witnesses. Although in some of the texts, other 
words for the concept of witness appear, we will treat them separately. The first 
example comes from Is 8:2. In Isaiah 8:1 YHWH instructs Isaiah to write the message 
“Maher-Shalal-Hash-Baz,” and in Is 8:2 Isaiah calls two witnesses. The reason for their 
calling is apparently to confirm the date of the prophecy, since months or even years 
would pass before its completion. Hence, when prophecy is fulfilled, these two 
                                                 
93 “The vocabulary here is reminiscent of a covenant lawsuit (rîb). This is a serious situation 
since in such lawsuits between covenant parties God fulfills the multiple roles of prosecuting attorney, 
witness, judge, and executioner” (Baker 2006, 274). 
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witnesses could confirm that Isaiah truly had written and prophetically announced this 
event long before the prophecy’s fulfillment (Watts 1998, 113; Jamieson, Fausset and 
Brown 1997, 1:438). These two individuals are described as neʾěmānîm ʿēḏîm (ֵעִדים 
 reliable witnesses” – ones who support or sustain. However, the true nature of“ (ֶנֱאָמִנים
their witness is unclear. Either they could be trusted by the public as well as by Isaiah 
(Watts 1998, 113) and “their testimony would weigh with the people” (Keil and 
Delitzsch 1996, 7:148), or they were hostile toward Isaiah, thus witnesses that even 
Isaiah’s enemies would believe (Smith 2007, 221). 
The next two examples are particularly significant for the concept of witness in 
Isaiah: Is 43:8-1294 and Is 44:8-9.95 These verses are part of the section Is 43:8-44:22, 
which contains one of Isaiah’s trial scenes, here a trial between YHWH and pagan gods. 
Israel and the pagan nations appear as witnesses, each for their God/gods. Each side is 
free to summon witnesses to support their arguments, yet it is YHWH who commands 
to Israel, the pagan nations and their gods to assemble for a trial (Is 43:8-9). Pagan gods 
cannot assemble their witnesses because they do not exist (Is 43:10), let alone that they 
can speak (Is 43:9, 12) or know or do something (Is 43:12). The irony is obvious. 
Is 43:8 speaks about ʿam (ַעם) “[one] nation” which is blind and deaf. Who is 
this nation and what is their connection with witnesses from Is 43:10 and 43:12? Some 
argue that this nation is Israel, figuratively described as deaf and blind in its lack of 
understanding (Delcor 1997, 477). Therefore, they also need to be convinced by YHWH 
just like other nations. However, there is a hope for these disabled witnesses because, in 
spite of their conduct, they possess ears and eyes so that their current state need not be 
their final state (Goldingay 2005, 197). Others argue that these witnesses called by 
YHWH in Is 43:8-9 are “witness for alternative gods, witnesses who are taken to be 
blind, deaf, and ineffectual. That is, the allegedly pitiful quality of the gods is, in this 
imaginative scenario, expressed in terms of the disability of the witnesses” 
                                                 
94 8 “Bring forth the people who are blind, yet have eyes, who are deaf, yet have ears! 9 Let all the 
nations gather together, and let the peoples assemble. Who among them declared this, and foretold to us 
the former things?  Let them bring their witnesses to justify them, and let them hear and say, “It is true.”10 
You are my witnesses, says the Lord, and my servant whom I have chosen, so that you may know and 
believe me and understand that I am he. Before me no god was formed, nor shall there be any after me.11 
I, I am the Lord, and besides me there is no savior.12 I declared and saved and proclaimed, when there 
was no strange god among you; and you are my witnesses, says the Lord” (NRSV). 
95 8 “Do not fear, or be afraid; have I not told you from of old and declared it? You are my 
witnesses! Is there any god besides me? There is no other rock; I know not one. 9 All who make idols are 
nothing, and the things they delight in do not profit; their witnesses neither see nor know. And so they 
will be put to shame” (NRSV). 
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(Brueggemann 1997, 749). Note that the poem changes in v. 10, so that YHWH 
addresses Israel as his witness, and they are able to testify that YHWH is the only God 
and there are no other gods beside Him, and He alone declares and accomplishes 
salvation. 
Smith’s solution, which uses a “both/and” (instead of “either/or”) approach, is 
perhaps the most appropriate. He claims that the legal language in this message is 
unusual because it addresses both Israel and (indirectly) the nations. The main audience 
is Israel, but invitation also brings the nations on board to verify who really is the 
superior supernatural power. Thus, if we take “nation” from 43:8 to refer to Israel, in 
43:8-10 we have a chiastic structure: 
43:8 – Israel 
  43:9a – pagan nations 
     43:9b – pagan gods 
  43:9c – pagan nations as witnesses 
43:10 – Israel as YHWH’s witness 
The role of Israel as YHWH’s witness is furthermore confirmed in Is 43:12. Since Israel 
experienced and witnessed with their own eyes YHWH's great acts of salvation history 
(43:12b; 43:10), the telling of their story will only confirm YHWH's real divine 
qualities (Smith 2009, 204). 
The idea that Israel is YHWH’s witness is furthermore confirmed by the 
statement “You are my witnesses” in Is 43:10 as ʾattem ʿēḏay (ַאֶּתם ֵעַדי) and Is 43:12 as 
wəʾattem ʿēḏay (ְוַאֶּתם ֵעַדי). Israel is here defined as wəʿaḇdî (ְוַעְבִּדי) “my servant” (Is 
43:10) and bāḥārtî (ָּבָחְרִּתי) the one whom YHWH “chose” (Is 43:10). Interestingly, 
Israel as a collective is a witness for YHWH, although YHWH addresses Israel with the 
plural “witnesses.” This use is probably alluding to the Torah, where plurality of 
witnesses is needed to ensure the proper judgment about someone’s guilt. Likewise, in 
Is 44:8, Israel is defined one more time as YHWH’s witness wəʾattem ʿēḏāy (ְוַאֶּתם ֵעָדי) 
“You are my witnesses.” 
In Is 43:9 YHWH summons another party as well. This party is described as kol-
haggôyim (ָּכל־ַהּגֹוִים) “all people, nations” and ləʾummîm (ְלֻאִּמים) “peoples, nations.” In 
43:9b another entity is possibly introduced into the story as mî ḇāhem (ִמי ָבֶהם) or “who 
among them.” It is not clear whether this refers to pagan gods or their nations, but 
whomever it is, YHWH invites them to yittənû ʿēḏêhem (ִיְּתנּו ֵעֵדיֶהם) “let them bring their 
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witnesses.”96 The identity of the subjects of the verb wəyišməʿû (ְוִיְׁשְמעּו) “let them hear” 
in Is 43:9 is difficult to define. Perhaps a) the subjects are nations/peoples. Alternatively 
b), if the conjunction wə ( ְו) in wəyišməʿû (ְוִיְׁשְמעּו) is translated as “or,” the meaning is 
“or must listen.” Following this option, the nations/kings either speak via their 
witnesses or listen. This is an intriguing reading, but “or” is a rare meaning for Hebrew 
wə ( ְו). It is also possible that c) witnesses are the subject in the sense that their task was 
to listen (cf. Is 42:13-20), and to testify in due course to what they had heard. But the 
problem with this reading is that “listening” comes after “bringing forth,” which 
suggests that witnesses speak and someone else is listening, not that witnesses have to 
do listening. Or d) the court is the one who listens to the witnesses’ testimony and 
acknowledges its truth (Goldingay and Payne 2006, 1:284). 
Accordingly, we can conclude that YHWH’s invitation to pagan gods to 
summon witnesses and present their case is ironic because those gods do not exist. If 
they do not exist, they cannot do or say anything. Hence, they cannot have witnesses 
because there is nothing to witness to. And if witnesses appear, they are surely false 
witnesses because they do not have basis for their claims. But this is not the case with 
YHWH’s witnesses (Is 43:10-13) who have plenty of evidence to support YHWH’s 
claim for superiority. They can witness that YHWH has in the past announced and 
accomplished something, but they can also witness to what will happen (Oswalt 1998, 
Kindle Locations 2916-2917). 
In Is 44:6-897 YHWH once again extends his challenge to pagan gods to present 
their case. YHWH’s rhetorical questions (vv. 7-8) imply negative answers from the 
other side. Also, the text strongly emphasizes the contrast between YHWH’s witnesses 
                                                 
96 Is 43:9 yittənû ʿēḏêhem (ִיְּתנּו ֵעֵדיֶהם) the NRSV translates as “Let them bring their witnesses,” 
and the NIV “Let them bring in their witnesses.” The identity of witnesses is debatable, and this reflects 
in translations. The NRSV reads “Let all the nations gather together, and let the peoples assemble. Who 
among them [emphasis mine] declared this, and foretold to us the former things? Let them bring their 
witnesses to justify them, and let them hear and say, ‘It is true.’” The NIV reads “All the nations gather 
together and the peoples assemble. Which of their gods foretold [emphasis mine] this and proclaimed to 
us the former things? Let them bring in their witnesses to prove they were right, so that others may hear 
and say, “It is true.’” Both translations understand this reference to speak about pagan gods not pagan 
nations. Perhaps, John N. Oswalt (1998, Kindle Locations 2472-2473) is on the right track when he says: 
“Each of the nations and peoples has its god, but Who among them (the gods) can declare (foretell) a 
future like this?” 
97 6 “Thus says the LORD, the King of Israel, and his Redeemer, the LORD of hosts: I am the 
first and I am the last; besides me there is no god. 7 Who is like me? Let them proclaim it, let them declare 
and set it forth before me. Who has announced from of old the things to come? Let them tell us what is 
yet to be. 8 Do not fear, or be afraid; have I not told you from of old and declared it? You are my 
witnesses! Is there any god besides me? There is no other rock; I know not one” (NRSV). 
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and witnesses of pagan gods. In the sentence: “…have I not told you from of old and 
declared it? You are my witnesses!” (Is 44:8) (NRSV), the verb “declared” is linked 
with the pronoun ʾattem (ַאֶּתם) “you are,” thus wəhiggaḏtî wəʾattem ʿēḏāy ( ְוִהַּגְדִּתי ְוַאֶּתם
 and declared it and you are my witnesses.” According to Goldingay and Payne…“ (ֵעָדי
(2006, 1:343) these words “invite us to read this line as asking ‘Did I not in time past 
inform you and announce [it]? And you are my witnesses’. The declaration ‘You are my 
witnesses’ thus gains in prominence.” The other option is to adopt the structure 3-3 and 
read “You as my witnesses” as circumstantial noun clause98 “Did I not in time past 
inform you and announce with you as my witnesses?”99 Contrary to YHWH’s witnesses, 
the witnesses for the pagan gods in Is 44:9100 are false witnesses. First, idol makers are 
described as tōhû (ֹּתהּו) “empty,” which means that if they speak up or testify for their 
idols, their testimony is empty. Second, the second part of the verse says that “their 
witnesses neither see [rāʾāh (ָרָאה)] nor know [yāḏaʿ (ָיַדע)]. And so they will be put to 
shame” is somewhat problematic because the expression wəʿēḏêhem (ְוֵעֵדיֶהם) “their 
witnesses” is followed by the pronoun hēmmāh (ֵהָּמה) “they.”100F101 The line then literally 
reads “Their [own] witnesses they are….” If this reading is correct, it could mean that 
the idols are blind and ignorant, and that the witnesses testify to this blindness to the 
idols’ shame. Alternatively, the entities who are not seeing and not knowing must be the 
witnesses. By choosing to follow their gods, they have blinded themselves and will one 
                                                 
98 The statement of the particular circumstances under which a subject appears as performing 
some action, or under which an action (or an occurrence) is accomplished. 
99 In 2-2-2 structure, “You are my witnesses” thus gains the prominent emphasis.  
    6a Reason for confidence 
    6b Declaration of Yhwh's uniqueness 
          7a Challenge to disprove that uniqueness 
          7b Challenge to announce events 
    8a Exhortation to confidence 
    8b Declaration of Yhwh's uniqueness 
In the structure 3-3, according to Goldingay and Payne, preferred reading of “You are my 
witnesses” is as circumstantial noun clause.    
    6a Reason for confidence 
    6b Declaration of Yhwh's uniqueness 
    7a Challenge to disprove that uniqueness 
          7b Challenge to announce events 
           8a Exhortation to confidence 
           8b Declaration of Yhwh's uniqueness 
100 “All who make idols are nothing, and the things they delight in do not profit; their witnesses 
neither see nor know. And so they will be put to shame” (NRSV). 
101 Dots over each letter of the word in the MT, probably suggests that in the Masoretes’ opinion 
the word should be omitted. 
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day be ashamed by the failure of their gods (Oswalt 1998, Kindle Locations 3014-
3020). 
The next group of verses (Jer 32:10, 12, 25, 44) are the part of the same story. 
Although Jerusalem was sieged by Babylonian king, YHWH commands Jeremiah to 
purchase the field in Anathoth. This purchase was a symbolic pledge that such activity 
would take place in the future (Jer 32:15). In order to purchase the field, Jeremiah 
needed witnesses to the purchase. In all four uses in Jeremiah 32, ʿēḏîm (ֵעִדים) appears 
together with ʿûd (עּוד). Since the role of these witnesses depends on the meaning of ʿûd 
 and we will analyze its meaning below, for now it is sufficient to say that these ,(עּוד)
witnesses serve as witnesses who guarantee the legality of purchase. 
3.2 Usage of ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Prophets 
The noun ʿēḏûṯ (ֵעדּות) is only used in the plural form ûḇəʿēḏôṯâw (ּוְבֵעְדֹוָתיו) once in the 
prophets, Jer 44:23. There it describes the Torah. We saw earlier that ʿēḏûṯ (ֵעדּות) is 
used to describe the Torah in the Pentateuch and Writings. Also, as in Psalms, 
ûḇəʿēḏôṯâw (ּוְבֵעְדֹוָתיו) is here found together with other synonyms for the Torah: 
ûḇəṯōrāṯô (ּוְבֹתָרתֹו) “and in his Law” and ûḇəḥuqqōṯâw (ּוְבֻחֹּקָתיו) “and in his statutes.” 
3.3 Usage of təʿûḏāh (ְּתעּוָדה) in the Prophets 
In the Prophets, təʿûḏāh (ְּתעּוָדה) is used in Is 8:16, 20, which is part of the story we 
encountered when discussing Is 8:2. From Is 8:5 to 8:15 Isaiah offers prophecy, and in 
Is 8:16 the text says ṣôr təʿûḏāh ḥǎṯôm tôrāh bəlimmuḏây (צֹור ְּתעּוָדה ֲחתֹום ּתֹוָרה ְּבִלֻּמָדי) 
“Bind up the testimony, seal the teaching among my disciples” (NRSV). The precise 
meaning of təʿûḏāh (ְּתעּוָדה) “testimony” and tôrāh (ּתֹוָרה) “law, instruction” is 
unclear.102 Although təʿûḏāh (ְּתעּוָדה) generally refers to the message that someone has 
spoken and tôrāh (ּתֹוָרה) to written words of YHWH (the first five books of the Bible), 
these two words can be understood as synonyms (Smith 2007, 228–229). Watts (1998, 
122) explains that tôrāh (ּתֹוָרה) is a fitting term for the teaching activity of the prophet 
                                                 
102 Is 8:16 ṣôr təʿûḏāh ḥǎṯôm tôrāh bəlimmuḏāy (צֹור ְּתעּוָדה ֲחתֹום ּתֹוָרה ְּבִלֻּמָדי) the NRSV 
understands as “Bind up the testimony, seal the teaching among my disciples,” and the NIV as “Bind up 
this testimony of warning and seal up God’s instruction among my disciples.” The NIV specifies təʿûḏāh 
 as God’s instruction, while the NRSV allows that (ּתֹוָרה) as “testimony of warning” and tôrāh (ְּתעּוָדה)
tôrāh (ּתֹוָרה) can refer to Isaiah’s teaching as well. 
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since in the OT the word is also used for description of the priestly teaching of tradition. 
Accordingly, təʿûḏāh (ְּתעּוָדה) probably refers to the prophetic messages YHWH has 
given Isaiah, and tôrāh (ּתֹוָרה) probably refers to the prophet’s exhortations and 
warnings (NET Bible 2006). Or təʿûḏāh (ְּתעּוָדה) can be the words that YHWH spoke to 
Isaiah, and tôrāh (ּתֹוָרה) can be advice given in vv. 12-15 (Spence-Jones 1910a, 148). 
Another approach is that təʿûḏāh (ְּתעּוָדה) deals with attesting the name “Maher-Shalal-
Hash-Baz” (Is 8:1-4) and the name’s reference to the dissolution of the Damascus-
Samaria alliance, and tôrāh (ּתֹוָרה) refers in this context to the prophetic teaching of 
Isaiah (Friesen 2009, 77). 
Finally, in Is 8:20 again we have the appearance of təʿûḏāh (ְּתעּוָדה) and tôrāh 
.(ּתֹוָרה) 102F103 The precise meaning of these words depends on how we understood them in 
Is 8:16. It is also unclear to whom Isaiah speaks in this verse. Some take that Isaiah 
speaks about necromancers (v. 19), so the meaning of the passage becomes “They who 
are in the dark night of trial, without a dawn of hope, shall surely say so, Do not seek, as 
we did, to necromancy, but to the law” (Jamieson, Fausset and Brown 1997, 1:439). 
Others understand vv. 19-20 as declarations regarding two different groups of people. 
The first group of people consults mediums and spiritists, the second consults God’s 
Law and instruction. By this reading, testimony and Law is the source of true revelation 
about YHWH’s will for the second group. Because of their reliance on that source, they 
can test and judge all prophetic statements. The other group turns to the spiritual world 
for their guidance. For such people, there is no true access to the divine light (Smith 
2007, 231). 
 
3.4 Usage of ʿûḏ (עּוד) in the Prophets 
In the Prophets ʿûḏ (עּוד) appears 11 times. The first example we encountered above in 
our discussion of Is 8:2, where Isaiah called two witnesses to testify regarding what he 
wrote. The text describes their calling as wəʾāʿîḏāh lî ʿēḏîm (ְוָאִעיָדה ִּלי ֵעִדים) “So I called 
for me witnesses….” The verb ʿûḏ (עּוד) in its Hiphil cohortative wəyiqtōl (waw-
conjunctive + imperfect) form does not refer to “replying” or “testifying.” It is the main 
                                                 
103  Both words in MT as prefix have proposition lə ( ְל), so ləṯôrāh wəliṯʿûḏāh ( ִלְתעּוָדהְלתֹוָרה וְ  ) lit. 
reads as “For the law and for the testimony.” 
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verb in the sentence. It is unclear whether ʿûḏ (עּוד) describes the activity of YHWH or 
Isaiah, and commentators are divided. Accordingly, the verbal form ואעידה can be 
understood: a) as cohortative imperfect with prefixed waw (ו), suggesting that the Lord 
is announcing what he will do; b) as an imperative “and summon as witnesses,” where 
YHWH commands Isaiah to carry out that task; c) the prefixed conjunction can be taken 
as a waw conversive (or consecutive), causing the imperfect to be translated as perfect, 
“So I summoned as witnesses,” meaning that Isaiah is recalling his response to the 
Lord’s commission (NET Bible 2006). These differences are noticeable in some English 
translations (NIV,104 NRSV,105 NASB106).107 The most likely meaning of ʿûḏ (עּוד) here 
is that it refers to the invitation of two witnesses who passively witness what Isaiah will 
write. 
The second example comes from Jer 6:10. Although in v. 9 speaker is YHWH, it 
seems that from v. 10 to 12a Jeremiah is now the speaker. On this reading, v. 10 is part 
of a conversation between YHWH and Jeremiah. In the first part of the verse, two verbs 
appear: ʾǎḏabbərāh (ֲאַדְּבָרה) “to speak,” and the verb ʿûḏ (עּוד) in its Hiphil wəyiqtōl 
(waw-conjunctive + imperfect) form wəʾāʿîḏāh (ְוָאִעיָדה) “to warn.” These verbs describe 
complementary (not contrasting) activities. Warning108 is or will be given by Jeremiah 
verbally through speaking, and the content of this testimony will expose people’s sins 
and announce the punishment (Keil and Delitzsch 1996, 8:88). In this verse ʿûḏ (עּוד) 
clearly refers to a warning, because YHWH’s speech through Jeremiah contains 
conditions and consequences. 
In Jer 11:7 the verb ʿûḏ (עּוד) appears three times describing the history of 
YHWH with his people as a time of constant warning: kî hāʿēḏ haʿiḏōṯî (ִּכי ָהֵעד ַהִעֹדִתי). 
This is a construction made of the Hiphil infinitive absolute hāʿēḏ (ָהֵעד) and the Hiphil 
perfect (qātal) haʿiḏōṯî (ַהִעֹדִתי), in which the infinitives emphasize the main verb. Thus, 
                                                 
104 “So I called in Uriah the priest and Zechariah son of Jeberekiah as reliable witnesses for me.” 
105 “…and have it attested for me by reliable witnesses, the priest Uriah and Zechariah son of 
Jeberechiah.” 
106 “And I will take to Myself faithful witnesses for testimony, Uriah the priest and Zechariah the 
son of Jeberechiah.” 
107 Additionally, Is 8:2 wəʾāʿîḏāh lî ʿēḏîm neʾěmānîm (ְוָאִעיָדה ִּלי ֵעִדים ֶנֱאָמִנים) the NRSV translates 
as “and have it attested for me by reliable witnesses,” and the NIV as “I called in Uriah the priest and 
Zechariah son of Jeberekiah as reliable witnesses for me.” The NIV translations understands calling the 
witnesses as something Isaiah does for himself, and the NRSV as an activity which is only instrumentally 
done through Isaiah. But the invitation comes from God, and also witnessing is for him. 
108 Jeremiah in the same verse mentions ḏəḇar-yəhwāh (ְדַבר־ְיהָוה) “word of the Lord”. It seems 
that Jeremiah consider his speech as “word of the Lord.” 
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the phrase can be translated as “warning I warned,” or as NRSV translates “I solemnly 
warned,” with the repetition accentuating the seriousness of the warning.109 The 
recipients of these warnings were baʾǎḇôṯêḵem (ַּבֲאבֹוֵתיֶכם) “your fathers.” The third ʿûd 
 refers to Jeremiah contemporary situation.  This occurrence appears as Hiphil (עּוד)
infinitive absolute wəhāʿēḏ (ְוָהֵעד) together with another Hiphil infinitive absolute 
haškēm (ַהְׁשֵּכם), translated “repetition,” alongside the infinitive construct lēʾmōr (ֵלאֹמר) 
“saying,” thus creating the expression “…warning persistently saying….” 
The next examples come from Jer 32:10, 25 and 44. In discussing this passage 
above, we noted the combination of ʿēḏîm (ֵעִדים) and ʿûḏ (עּוד), and said that the 
meaning of ʿēḏîm (ֵעִדים) depends on the meaning of ʿûḏ (עּוד). In v. 10 we find the 
expression wāʾāʿēḏ ʿēḏîm (ָוָאֵעד ֵעִדים), which consists of the verb ʿûd (עּוד) in the Hiphil 
wayyiqtōl (imperfect) form wāʾāʿēḏ (ָוָאֵעד), and the noun ʿēḏîm (ֵעִדים). This expression 
can be translated in various ways: “had it witnessed” (NIV) focusing on the final result 
which is a confirmation of transaction,” “got witnesses” (NRSV) where focus is on the 
aspect of bringing the witnesses to the spot; “called in witnesses” (NASB95) which is 
one of the meanings of ʿûd (110.(עּוד In v. 25, Jeremiah repeats YHWH’s command 
wəhāʿēḏ ʿēḏîm (ְוָהֵעד ֵעִדים). Here the verb ʿûd (עּוד) is in Hiphil imperative. As in Jer v. 
10, the meaning is not completely clear.111 One possible translation is “I had witnesses 
to witness,” if we take ʿûd (עּוד) to speak not about “calling” to witness, but of the 
specific act of witnessing itself. 
In Jer 32:44 we find the expression wəhāʿēḏ ʿēḏîm (ְוָהֵעד ֵעִדים).  Here the verb ʿûd 
 takes the form of Hiphil infinitive absolute, and in v. 44 it is found together with (עּוד)
other infinitives: kāṯaḇ (ָּכַתב) “signed” and ḥāṯam (ָחַתם) “sealed.” Interestingly, both 
NRSV and NIV use passive voice112 and translate the construction wəhāʿēḏ ʿēḏîm ( ְוָהֵעד
 with “will/shall be witnessed,” while NASB 95 uses active voice,112F113 “call in (ֵעִדים
                                                 
109 Kršćanska sadašnjost translates as “ozbiljno opominjao.” 
110 We have seen that ʿûḏ (עּוד) can be understood as “calling someone to witness” or as some 
“act of witnessing.” 
111 So, the NIV has “and have the transaction witnessed” and NRSV uses an expression “and get 
witnesses.” In the NASB 95 “getting” is understood as “call in witnesses,” but once again we can 
translate the combination of Hiphil imperative with ʿēḏîm (ֵעִדים) as “cause witnesses to testify” (YLT) or 
“call in witnesses to witness” (NET Bible 2006). 
112 “Fields shall be bought for money, and deeds shall be signed and sealed and witnessed…” 
(NRSV), “Fields will be bought for silver, and deeds will be signed, sealed and witnessed…” (NIV). 
113 “Men will buy fields for money, sign and seal deeds and call in witnesses….” 
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witnesses.” YLT keeps the Hiphil stem in translation “cause witnesses to testify” and 
John A. Thompson (1980, 595) translates as “and witnesses shall witness.”  
Jer 42:19 is a continuation of the story from Jer 42:5. Here Jeremiah repeats 
YHWH’s admonition not to go to Egypt. This time, however, Jeremiah does not use an 
“if-then” clause but rather declarative speech (Stulman 2005, 336). Here, Jeremiah is 
the witness who has testified kî-haʿîḏōṯî (ִּכי־ַהִעיֹדִתי) about the future things, and his 
testimony is presented in the form of “warning” or “admonishment.” Although the 
expression kî-haʿîḏōṯî (ִּכי־ַהִעיֹדִתי) is accompanied by expression ḇāḵem (ָבֶכם), “in you,” 
the proper meaning could also be “against you.” Hence, Jeremiah’s testimony was 
“testimony against them” in a sense of conditional warning. 
The verb ʿûḏ (עּוד) in Jer 42:19 refers to giving testimony about future events, 
usually warning or admonishment. Such testimony requires prophetic insight. For 
Jeremiah, this insight came through the “coming of the word of the Lord” (v. 7). When 
prophet testifies about the things that YHWH will do, he does it not on the basis of what 
he saw and heard, but on the basis of knowing the will of YHWH. Here, Jeremiah 
serves as witness against. Notice three things here. First, the testimony against Israel is 
conditional – if the remnant chooses to stay in Judaea and not to go in Egypt, they will 
receive YHWH’s favor in Judea, and the witness against will not be fulfilled. Second, 
Jeremiah’s warning about future damnation has a force of repetitive activity, which is 
one of the meaning of ʿûd (עּוד). In Jer 42:18 YHWH said, “As my anger and wrath have 
been poured out on those who lived in Jerusalem, so will my wrath be poured out on 
you when you go to Egypt.” Third, words of doom against the nations can at the same 
time be words of salvation to Israel. However, “in chs. 42–43, we have one of the 
examples where a word against another nations functions also as a word of doom 
against the people of Israel, as these sojourn in the country in question” (Barstad 2002, 
91). 
In Lamentations, we find the concept of witness in Lam 2:13, with the verb ʿûḏ 
 is very difficult to אעידך The verbal form .(ָמה־ֲאִעיֵד�) in the form māh-ʾǎʿîḏēḵ (עּוד)
translate (Garrett 2004, 387). According to Robert B. Salters (2011, 152) “although 
LXX, P and T appear to derive (�ֲאִעיֵד) from the verb ʿûḏ (עּוד), ‘to testify’, the sense that 
emerges is far from satisfactory in the context: ‘What shall I testify to/for you?’” ʿûḏ 
 normally means “to testify” as in the story of Naboth in 1 Kings 21, thus some (עּוד)
translations will understand the word more broadly as “saying,” since testifying is one 
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aspect of speaking (Reyburn and Fry 1992, 60). Some translations agree with the 
Vulgate comparabo te “I will compare you.” This requires an emendation where ʾǎʿîḏēḵ 
 to liken” (Garrett“ (ָעַר�) from the verb ʿārak ,(ֶאֱעָר�) is changed into ʾeʿěr āk (ֲאִעיֵד�)
2004, 371). The verb ʿārak (�ָעַר) normally means “to lay out, set in rows; to get ready, 
set in order; to line up for battle,” but it also may denote “to compare (as a result of 
arranging in order), to make equal” (e.g., Ps 40:6; 89:6 [HT 7]; Job 28:17, 19; Is 40:18; 
44:7) (NET Bible 2006). If that reading is accepted, then the translation would be 
something like “To what can I liken you?” instead of “What can I testify/say for you?” 
Commentators are divided on which reading is best. If we follow the Vulgate then all 
three verbs in v. 13, ʿārak (�ָעַר), dāmāh (ָּדָמה) “be like” and šāwāh (ָׁשָוה) “compare,” 
have the sense of “compare.” This is rare in Hebrew poetry (Reyburn and Fry 1992, 60). 
On the other hand, the MT reading: “How can I testify for you?” makes little sense in 
the context (NET Bible 2006).113F114 However, most English versions follow the MT 
reading: KJV, RSV, NRSV, NASB, NIV, TEV, CEV, with the remark that NASB 1995 
uses the word “admonish,” and NKJV “console.”114F115  
Regarding the content of the testimony, in this verse ʿûḏ (עּוד) does not function 
as witness against nor as a prophetic warning about future events, but as instruction and 
comfort. The writer identifies with the pain of “the daughter of Jerusalem,” but he is 
unable to help and console her. Three times v. 13 uses the interrogative pronoun māh 
 what can I say,” ʾǎḏammeh-llāḵ“ (ָמה־ֲאִעיֵד�) what” to ask questions: māh-ʾǎʿîḏēḵ“ (ָמה)
 to what can I liken you.” The“ ,(ַאְׁשֶוה־ָּל�) to what compare you,” ʾašweh-llāḵ“ (ֲאַדֶּמה־ָּל�)
verse further uses the interrogative pronoun mî (ִמי) “who” one time, to ask yirpāʾ-lāḵ 
 who can heal you?” These communicate the writer’s helplessness and“ (ִיְרָּפא־ָל�)
inability to say anything that would bring comfort to his people. 
In Amos 3:13 verb ʿûḏ (עּוד) is used the covenant lawsuit where YHWH speaks 
against his nation. Our understanding of šimʿû wəhāʿîḏû bəḇêṯ yaʿǎqōḇ ( ִׁשְמעּו ְוָהִעידּו ְּבֵבית
 depends upon several things. First, the subjects of the plural imperatives šimʿû (ַיֲעֹקב
 testify” can refer to the prophets in general, the“ (ְוָהִעידּו) listen” and wəhāʿîḏû“ (ִׁשְמעּו)
foreign national leaders of Amos 3:9, Amos alone, the citizenry of Israel, or it can be a 
rhetorical device intended to bring the hearers or readers to an awareness of the 
                                                 
114 The LXX reads as Τί μαρτυρήσω σοι “What shall I testify to you,” and in this way retains the 
MT’s idea of witnessing. 
115 For additional options of reading ʿûḏ (עּוד) in Lam 2:13 see Salters 2010, 151–153. 
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covenant lawsuit motif in this prophetic message. Second, the purpose of gathering of 
these witnesses can be: a) to consider the evidence against Israel, and hear YHWH’s 
verdict (Stuart 2002, 331); b) to witness with their own eyes Samaria’s corruptions 
above described, so that none may be able to deny the justice of Samaria’s punishment 
(Jamieson, Fausset and Brown 1997, 1:672) or; c) to hear YHWH’s threat of 
punishment for sins associated with Israel’s worship at Bethel and with their lifestyle, 
and testify to the verdict (Smith and Page 1995, 81). Hence, witnesses are invited in v. 
13 either to observe the evidence (even “with their own eyes”) and hear and testify to 
the verdict, or just to be witnesses to YHWH’s verdict presumably “so that none may be 
able to deny the justice of Samaria’s punishment” (Jamieson, Fausset and Brown 1997, 
1:672). Third, the verb wəhāʿîḏû (ְוָהִעידּו) in combination with the preposition bə ( ְּב) in 
the expression bəḇêṯ (ְּבֵבית) “against the house” can mean that the “house of Jacob” is 
the entity against whom the witnesses were to testify (Smith and Page 1995, 81). In this 
case, witnesses would be summoned to witness (in a passive, observant way) either to 
the verdict that YHWH pronounces against the house of Jacob, or to her sins as well. 
However, Jorg Jeremias argues that wəhāʿîḏû (ְוָהִעידּו) does not have its usual meaning 
“testify” but rather a more active meaning, such as “enjoin, inculcate, admonish or warn 
(in a threatening fashion).” This meaning is present in Deuteronomistic theology where 
“warning” is usually the “manner in which Yahweh – primarily through his prophets – 
tries to bring his sinful people to its senses in the face of imminent punishment….” In 
this instance, the people of YHWH expect “hearing” and “warning”: “…every 
individual member of the people of God whose eyes were opened to Israel’s guilt 
through Amos’ words and through the experience of the destruction of both Northern 
and Southern Kingdoms, is called upon to assume the prophet’s office of watchman (v. 
6a) in summoning their own contemporaries to repentance” (Jeremias 1998, 62). 
We have seen that many things in Amos 3:13 are hard to define, and this lack of 
clarity impacts the way we interpret the text. For us, accompanying details are not as 
important as the overall character of these witnesses. Based on the context the best 
reading is that witnesses in this text have a passive role. Against this, note that the 
meaning of wəhāʿîḏû (ְוָהִעידּו) is usually in active voice where witnesses verbally declare 
their messages. If we accept the first option, then we must conclude that the verb ʿûḏ 
 is used in unusual way in this verse. If we accept the second reading, the meaning (עּוד)
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of the ʿûḏ (עּוד) is more natural, but we must explain how these witnesses function as 
testifying witnesses when the context seems to imply their passive, observant role. 
Zech 3:6 presents fewer interpretative difficulties. This verse is a part of a vision 
(Zech 3:1-5) in which the prophet Zechariah saw the symbolic re-clothing of the high 
priest Joshua. This action signified both the confirmation of Joshua into the office of 
high priest, and the continued existence and significance of this office. This vision is 
accompanied by the prophetic message given to the high priest Joshua in v. 6: wayyāʿaḏ 
malʾaḵ yəhwāh bîhôšuaʿ lēʾmōr (ַוָּיַעד ַמְלַא� ְיהָוה ִּביהֹוֻׁשעַ  ֵלאֹמר) “And the angel of YHWH 
admonished (charged) Joshua, saying….”116 The message is information regarding the 
future, it is conditional,117 and it is introduced with the verb ʿûḏ (עּוד) in its Hiphil 
wayyiqtōl (waw-consecutive + imperfect) form wayyāʿaḏ (ַוָּיַעד). The idiom ʿûḏ 
 can mean “testify against” (Deut 4:26; 30:19; 31:28), but it can also have a (ּבְ ) bə…(עּוד)
more general meaning such as “admonish, warn or enjoin” (Petersen 1984, 203). 
Translation of this passage must consider how ʿûḏ (עּוד) is usually connected with a 
strong warning or admonishment to fulfill certain duties, commands, or to take some 
course of action in the future, and negative consequences in case of disobedience. The 
same pattern is present also in Zechariah 3:1-10 because here we see “a transition from 
a positive disposition in the interpretation in Zechariah 3:4, which declared God’s 
removal of guilt, to a darker nuance, reminding the priest that this new status cannot be 
taken for granted” (Boda 2004, 254). 
The last example from the Hebrew Bible comes from Mal 2:14 where ʿûḏ (עּוד) 
appears in the context of the speech about the covenant of marriage. The pattern of 
dispute between YHWH and his people follows this schema: Malachi accuses the 
people, here by asserting that YHWH does not accept their sacrifice. The people 
respond by asking “Why?” requiring evidence for the accusation. The prophet gives 
                                                 
116 The NIV does not translate expression lēʾmōr (ֵלאֹמר) “saying,” but more interestingly, for the 
idiom ʿûḏ (עּוד)…bə ( ְּב), the NRSV uses the less “threatening” word “assured,” while the NIV reads it as 
“charge.” “Assurance” is perhaps not the best translation because ʿûḏ (עּוד) is usually connected with a 
strong warning or admonishment to fulfill certain duties, commands, or take some course of action in the 
future, and negative consequences in case of disobedience. 
117 “The charge to Joshua embodied two conditions and three results of divine blessing. To walk 
in God’s ways describes the personal attitude of the priests (and ultimately the nation) toward God, and 
keeping God’s requirements (cf. 1 Kings 2:3) refers to the faithful performance of priestly duties. If 
Joshua met these conditions he would enjoy three things: (a) govern My house—have continued service 
in the temple; (b) have charge of My courts—guard the temple from idolatry and other religious 
defilement; and (c) receive a place among these standing here—perhaps referring to Joshua’s free access 
to God (cf. Zech. 3:1) comparable to that of the angels (those who are ‘standing’ are distinguished from 
Joshua’s fellow priests who are ‘seated,’ v. 8)” (Lindsey 1985, 1:1554). 
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evidence to support the charge, here pointing to the people’s unfaithfulness to the 
marriage covenant. V. 14 starts with plural waʾǎmartem (ַוֲאַמְרֶּתם) “And you ask,” but 
the charge is against “you” in singular (“between you and the wife of your youth”). The 
offence that Malachi criticizes here is probably the practice of his day where men of 
Judah divorced their Jewish wives only to marry pagan women. So Malachi is 
condemning the practice of divorce and mixed marriages. Accordingly, marrying “the 
daughter of a foreign god” from v. 11 refers to this practice (Lujić 2004, 322). YHWH 
appears as witness in that context of marriage as covenant.118 Malachi describes 
YHWH’s activity as a witness with the perfect (qātal) hēʿîḏ (ֵהִעיד) in the context of the 
sentence: kî-yəhwāh hēʿîḏ bênəḵā ûḇên ʾēšeṯ nəʿûreḵā (�ִּכי־ְיהָוה ֵהִעיד ֵּביְנ� ּוֵבין ֵאֶׁשת ְנעּוֶרי) 
“Because YHWH has witnessed between you and between wife of your youth....” So 
once again we have a combination of the verb ʿûḏ (עּוד) and preposition bayin (ַּבִין) 
“between.” 
The expression “Because YHWH has witnessed between you and between wife 
of your youth...,” does not necessarily mean that YHWH is described as an avenging 
witness, because in this case hēʿîḏ (ֵהִעיד) would necessarily be construed with bə ( ְּב) 
(Keil and Delitzsch 1996, 10:652). This puts YHWH primarily but not exclusively in 
the passive observing position, since marriage occurs before YHWH or looking up to 
YHWH (Keil and Delitzsch 1996, 10:652). However, the text implies that YHWH also 
assumes the role of witness against in cases where the covenant is violated. Although 
his role is primarily observing, he also watches over it, acting as a guarantor of the 
covenant or judge.118 F119 This implies that YHWH continues the activity of witnessing. 
Accordingly, YHWH not only witnessed their marriage vows, but he also witnessed 
how these same wives were being treated treacherously by their husbands (Smith 1994, 
Mal 2:14). Likewise, Petterson (2015, 351–352) says that “YHWH is a witness to the 
covenant and has testified and now testifies (the sense of the verb in the qatal) to the 
faithless action of the husband.” Additionally, David W. Baker (2006, 255) points to the 
fact that YHWH performs the role of a witness in this lawsuit. Hence, Mal 2:14 reveals 
                                                 
118 The word “marriage” is not present in the MT, but from the context it can be assumed that the 
covenant of marriage” is in view. 
119 We have a good parallel for this in Gen 31:50 where YHWH is described as a witness. He 
also assumes the role of a judge (Gen 31:53), so that he can punish the offender in case the covenant 
would be violated. 
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the dynamic passive observing and active testifying role of a witness. An observing 
witness can also, if need be, function as a testifying witness.
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IV. CHAPTER: 
LXX TEXTUAL ANALYSIS 
In this chapter we will analyze how the Hebrew words relating to the concept of witness 
are translated in the LXX. We will follow the same pattern which we used for the 
analysis of the MT. In the Pentateuch, Writings and Prophets in succession we will 
group texts by their Hebrew vocabulary and observe how the LXX translates them. 
1. Pentateuch – passage analysis of the LXX 
1.1 ʿēḏ (ֵעד) and ‘ēḏȋm (ֵעִדים) in the Pentateuch 
Gen 31:44-52 exhibits some textual variations between the MT and LXX. In Gen 31:44 
after wəhāyāh ləʿēḏ bênî ûḇêneḵā (�ְוָהָיה ְלֵעד ֵּביִני ּוֵביֶנ), the LXX adds: Ἰδού οὐθεὶς μεθʼ 
ἡμῶν ἐστίν; ἴδε ὁ θεὸς μάρτυς ἀνὰ μὲσον ἐμοῦ καὶσοῦ “Behold, there is no one with us; 
behold, God is witness between me and you” (Hamilton 1995, 310). For the LXX the 
“covenant” is clearly identified as μαρτύριον, but the LXX adds God as μάρτυς. In Gen 
31:46 (48),120 the LXX adds Ὁ βουνὸς οὗτος μαρτυρεῖ ἀνὰ μέσον ἐμοῦ καὶ σοῦ 
σήμερον “This heap witnesses between me and you today” (with verb μαρτυρέω) to the 
MT. In Gen 31:47 the LXX is consistent in its translation of all names. The compound 
phrase yəḡar śāhădûtāʾ (ְיַגר ָׂשֲהדּוָתא) “Jegar Sahadutha” is correctly translated as Βουνὸς 
τῆς μαρτυρίας “Heap of witness,” and the Hebrew nominal clause galʿēḏ (ַּגְלֵעד) 
“Galeed” is again translated literally: Βουνὸς μάρτυς “Heap of witness”121 (Krašovec 
2010, 23). In Gen 31:48 in the MT, only “heap” is described as ʿēḏ (ֵעד), but in the LXX 
the “pillar” and the “heap” are twice described with verb μαρτυρέω. In Gen 31:50 the 
MT mentions God as ʿēḏ (ֵעד) “witness” but the LXX lacks this expression. Finally, in 
Gen 31:52 in the MT “heap” is defined as ʿēḏ (ֵעד), but the LXX does not mention the 
heap’s role as a witness. 
In Ex 20:16 the LXX says Oὐ ψευδομαρτυρήσεις κατὰ τοῦ πλησίον σου 
μαρτυρίαν ψευδῆ, but the MT reads “You will not answer as a laying witness against 
                                                 
120 In the LXX Swete’s edition, this text is designated as part of v. 48 in brackets. 
121 In the LXX Swete’s edition, Βουνὸς τῆς μαρτυρίας is translated as Βουνὸς μάρτυς and 
Βουνὸς μάρτυς as Βουνὸς μαρτυρεῖ. 
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your neighbor.” The LXX here is redundant: the Hebrew ʿānāh (ָעָנה) “answer” or 
“reply” is translated with Greek verb ψευδομαρτυρήσεις “falsely testify,” which is 
followed by μαρτυρίαν ψευδῆ “false testimony.” Hence, the LXX reads, “You will not 
falsely testify a false testimony against your neighbor.” Furthermore, for ʿēḏ šāqer ( ֵעד
 false witness” the LXX has μαρτυρίαν ψευδῆ, which refers to the content of“ (ָׁשֶקר
witness that is, “false testimony.” If the Hebrew followed the LXX it would read ʿēḏûṯ 
šāqer (ֵעדּות ָׁשֶקר) “false testimony” rather than ʿēḏ šāqer (ֵעד ָׁשֶקר) “false witness” 
(Hamilton 2011, 326). 
In Ex 22:12 (LXX v. 13)122 the LXX reads yəbiʾēhû ʿēḏ (ְיִבֵאהּו ֵעד) as “he shall 
bring it as evidence” as “he shall take him to the pray.” The LXX reads the noun ʿēḏ 
 ”as ʿad “to,” that is, as ἐπί. The support for this is that the “it” in “he shall bring it (ֵעד)
yəbiʾēhû (ְיִבֵאהּו) is a masculine suffix, but the antecedent123 of hû (הּוא) “it” is the 
feminine noun haṭṭərēp̄āh (ַהְּטֵרָפה) “what was torn” (Hamilton 2011, 400). 
In Ex 23:1-2124 the verb in the MT is nāśāʾ (ָנָׂשא) “lift up, raise,” which the LXX 
reads as παραδέχομαι “to receive.” Apparently, this shifts the emphasis from those who 
bring charges to those who are responsible for accepting and initiating proceedings 
since they receive false report. What is in the MT ʿēḏ šāqer (ֵעד ָׁשֶקר), in the LXX is 
μάρτυς ἄδικος “unrighteous witness.” 
Just like in the MT, in Lev 5:1125 the LXX translates “seeing” and “knowing” as 
verbs, and μάρτυς “witness” is not accompanied by any verb. 
In Num 5:13 the MT and LXX are parallel. In Num 35:30 the MT contains the 
Hebrew verb ʿānāh (ָעָנה) “to reply, answer,” but the LXX uses Greek verb μαρτυρέω 
“testify, bear witness.” 
While in Deut 5:20 the MT reads “You shall not ‘answer’ as laying witness 
against your neighbor,” the LXX translates the Hebrew verb ʿānāh (ָעָנה) “to answer” 
with ψευδομαρτυρέω “give false witness.” The MT’s ʿēḏ šāwʾ (ֵעד ָׁשְוא) is translated as 
                                                 
122 ἐὰν δὲ θηριάλωτον γένηται, ἄξει αὐτὸν ἐπὶ τὴν θήραν, καὶ οὐκ ἀποτίσει. “But if it was 
mauled by wild beasts, he will bring him to the prey, and the other will not make payment.” 
123 An antecedent is the word (or words) that a pronoun refers to. The word antecedent means “to 
go before” in Latin. It gets its name from the idea that a pronoun refers to something previously 
mentioned in the sentence. 
124 1 Οὐ παραδέξῃ ἀκοὴν ματαίαν· οὐ συνκαταθήσῃ μετὰ τοῦ ἀδίκου γενέσθαι μάρτυς ἄδικος. 
“1You will not receive a groundless report; you will not agree with the person in the wrong so that you 
become an unjust witness.” 
125 Ἐὰν δὲ ψυχὴ ἁμάρτῃ καὶ ἀκούσῃ φωνὴν ὁρκισμοῦ, καὶ οὗτος μάρτυς ἢ ἑώρακεν ἢ σύνοιδεν, 
ἐὰν μὴ ἀπαγγείλῃ, λήμψεται τὴν ἁμαρτίαν “And if someone sins and hears a swearing of an oath, and this 
witness either has seen or is aware of it, if he does not speak out, he will incur guilt.” 
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μαρτυρίαν ψευδῆ “false testimony” – ψευδής an adjective meaning “false, lying.” 
Hence, the LXX says Οὐ ψευδομαρτυρήσεις κατὰ τοῦ πλησίον σου μαρτυρίαν ψευδῆ 
“You will not falsely witness against your neighbor with a false testimony.” This is like 
the redundancy we saw in Ex 20:16. 
In Deut 17:6-7 the LXX translates ʿēḏ (ֵעד) and ʿēḏîm (ֵעִדים) with μάρτυς. While 
the MT in Deut 17:6 uses a noun peh (ֶּפה) “mouth” for the activity of witnessing, the 
LXX does not translate this word nor does it have any verb to describe the activity. The 
LXX simply says: ἐπὶ δυσὶν μάρτυσιν ἢ ἐπὶ τρισὶν μάρτυσιν ἀποθανεῖται ὁ 
ἀποθνῄσκων, οὐκ ἀποθανεῖται ἐφʼ ἑνὶ μάρτυρι “On two witnesses or on three witnesses 
one who is to die shall die; he shall not die on one witness.” 
In Deut 19:15126 the LXX translates ʿēḏ (ֵעד) and ʿēḏîm (ֵעִדים) with the noun 
μάρτυς. In the first part of Deut 19:15 the LXX supplies the verb μαρτυρέω, while in 
the second part it literally translates the MT’s peh (ֶּפה) “mouth,” with στόμα “mouth.” 
In Deut 19:16127 for ʿēḏ ḥāmās (ֵעד־ָחָמס) the LXX uses μάρτυς ἄδικος “unjust witness.” 
For ʿānāh (ָעָנה) “to answer,” unlike in Deut 5:20, the LXX uses a verb καταλέγω 
“accuse of, tell, recount.” For qûm (קּום) “to rise” the LXX uses a verb καθίστημι “set 
down, appoint, establish.” Furthermore, while the MT in Deut 19:18 twice uses the 
noun ʿēḏ (ֵעד), the LXX translates a noun ʿēḏ (ֵעד) with μάρτυς the first time and the 
second time with the verb μαρτυρέω “bear witness.” For šeqer (ֶׁשֶקר) “deception, lie, 
falsehood,” the LXX uses an adjective ἄδικος “unjust,” and for ʿānāh (ָעָנה) “to answer” 
the verb ἀνθίστημι “set against, oppose, resist.” 
In Deut 31:19128 for the imperfect form of hāyāh (ָהָיה) “to be,” the LXX (Rahlfs) 
uses aorist subjunctive verb γίνομαι “be, come to exist.” Since the aorist subjunctive in 
Greek describes not the time of action but its aspect, in this case the LXX only shows 
finished action. The LXX translates ləʿēḏ (ְלֵעד) “for witness” as εἰς μαρτύριον “for 
                                                 
126 Οὐκ ἐμμενεῖ μάρτυς εἷς μαρτυρῆσαι κατὰ ἀνθρώπου κατὰ πᾶσαν ἀδικίαν καὶ κατὰ πᾶν 
ἁμάρτημα καὶ κατὰ πᾶσαν ἁμαρτίαν ἣν ἂν ἁμάρτῃ· ἐπὶ στόματος δύο μαρτύρων καὶ ἐπὶ στόματος τριῶν 
μαρτύρων στήσεται πᾶν ῥῆμα “One witness shall not stand to be a witness against a man as regards any 
injustice and as regards any offence and according to any sin that he may have sinned; on the mouth of 
two witnesses and upon the mouth of three witnesses any word shall stand.” 
127 ἐὰν δὲ καταστῇ μάρτυς ἄδικος κατὰ ἀνθρώπου καταλέγων αὐτοῦ ἀσέβειαν “But if an unjust 
witness is set against a man, accusing him of impiety.” 
128 καὶ γράψατε τὰ ῥήματα τῆς ᾠδῆς ταύτης, καὶ διδάξετε αὐτὴν τοὺς υἱοὺς Ἰσραήλ, καὶ 
ἐμβαλεῖτε αὐτὴν εἰς τὸ στόμα αὐτῶν, ἵνα μοι γένηται ἡ ᾠδὴ αὕτη κατὰ πρόσωπον, μαρτυροῦσα ἐν υἱοῖς 
Ἰσραήλ “And write the words of this song and teach it to the children of Israel and put it in their mouth, in 
order that this song may be to me a witness among the children of Israel, toward their face.” 
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testimony.”129 Finally, “witness against” in the phrase biḇnê yiśrāʾēl (ִּבְבֵני ִיְׂשָרֵאל) 
“against the sons of Israel,” in the LXX is translated as ἐν υἱοῖς Ισραηλ lit. “in the sons 
of Israel.”129F130 
In Deut 31:21131 the verb ʿānāh (ָעָנה) “to answer” in the LXX is translated with 
the future form of a verb ἀντικαθίστημι “oppose, resist,” and ləp̄ānâw (ְלָפָניו) “against 
their faces” is translated with κατὰ πρόσωπον “toward/against face.” Unlike in the MT 
of this text, where “faces” is in plural, the noun in the LXX is singular.  ləʿēḏ (ְלֵעד) “for 
witness,” in the LXX is translated with the present active participle of the verb 
μαρτυρέω. 
In Deut 31:26,132 the LXX translates the verb hāyāh (ָהָיה) “to be” with the future 
form of εἰμί “be.” The LXX here translates ləʿēḏ (ְלֵעד) with εἰς μαρτύριον “for a 
witness.” However, the LXX is missing the expression bəḵā (�ְּב) “against you,” and 
instead has ἐν σοὶ, which can be translated “among you,” “to you” or “with you.” 
Hence, while the MT presents the role of the book of the Law as a witness against, in 
the LXX its role is presented in a neutral or positive light. 
1.2 ʿēḏûṯ (ֵעדּות) in the Pentateuch 
In verses that use ʿēḏûṯ (ֵעדּות) in connection with Decalogue, ark of the covenant or 
tabernacle, the LXX uses the noun μαρτύριον. However, in the expression ûšnê luḥōṯ 
hāʿēḏuṯ (ּוְׁשֵני ֻלֹחת ָהֵעֻדת) “two tablets of the Testimony” in Ex 34:29, the LXX lacks the 
word for “testimony,” and only has δύο πλάκες “two tablets.” In Ex 39:35 (LXX 
39:14)133 the MT has the expression ʾeṯ-ʾǎrōn hāʿēḏuṯ (ֶאת־ֲאֹרן ָהֵעֻדת), while the LXX 
                                                 
129 In the LXX Swete’s edition, ləʿēḏ (ְלֵעד) “for witness” is translated with present active 
participle of the verb μαρτυρέω which probably resemble adverbial function for the main verb γίνομαι. 
However, literal translation is impossible, and the best way is to translate this participle with a noun “may 
be to me a witness.” 
130 However, in the LXX Swete’s edition, biḇnê (ִּבְבֵני) “against the sons” is present in expression 
κατὰ πρόσωπον…ἐν υἱοῖς Ἰσραήλ “toward/against face [singular] among the children of Israel.” 
131  καὶ ἀντικαταστήσεται ἡ ᾠδὴ αὕτη ⌜κατὰ πρόσωπον⌝ μαρτυροῦσα· οὐ γὰρ μὴ ἐπιλησθῇ ἀπὸ 
στόματος τοῦ σπέρματος αὐτῶν· ἐγὼ γὰρ οἶδα τὴν πονηρίαν αὐτῶν, ὅσα ποιοῦσιν ὧδε σήμερον πρὸ τοῦ 
εἰσαγαγεῖν με αὐτοὺς εἰς τὴν γῆν τὴν ἀγαθὴν ἣν ὤμοσα τοῖς πατράσιν αὐτῶν. “And this song will 
confront ⌊them⌋ as a witness for it shall not be forgotten from the mouth of their descendants. For I know 
their evil, all that they are doing here today before my leading them into the good land that I swore to 
their fathers.” 
132 Λαβόντες τὸ βιβλίον τοῦ νόμου τούτου θήσετε αὐτὸ ἐκ πλαγίων τῆς κιβωτοῦ τῆς διαθήκης 
Κυρίου τοῦ θεοῦ ὑμῶν, καὶ ἔσται ἐκεῖ ἐν σοὶ εἰς μαρτύριον. “Having taken the book of this law, put it 
beside the ark of the covenant of the Lord your God, and it shall be there with you as a testimony.” 
133 In the LXX Swete’s edition, Num 39:14 is designated as Num 39:15.  
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translates ʿēḏûṯ (ֵעדּות) with διαθήκης “covenant,” creating the expression κιβωτὸν τῆς 
διαθήκης “the ark of the covenant.” Thus, while “covenant” is one semantic possibility 
for ʿēḏûṯ (ֵעדּות), the LXX uses διαθήκης to stress the idea of covenant and not 
testimony. 
For the singular noun ʿēḏûṯ (ֵעדּות) in Lev 16:13, the LXX uses the plural noun 
μαρτυρίων “testimonies.” While in the MT “veil” in Lev 24:3 receives the attribute of 
testimony, in the LXX that attribute is attached to the noun τῇ σκηνῇ “tabernacle”: τοῦ 
καταπετάσματος ἐν τῇ σκηνῇ τοῦ μαρτυρίου “the veil in the tabernacle of witness.” 
For Hebrew word miškān (ִמְׁשָּכן) “tabernacle” in Num 1:50, 53 and 10:11, the 
LXX uses σκηνή “tent, tabernacle,” and for hāʿēḏuṯ (ָהֵעֻדת) μαρτύριον “testimony, 
witness.” In Num 9:15, for the Hebrew word miškān (ִמְׁשָּכן) “tabernacle” the LXX uses 
σκηνή, and for ʾōhel (ֹאֶהל) “tent” uses οἶκος “house, temple.” While Num 17:19 (LXX 
Num 17:4) in the MT has only hāʿēḏuṯ (ָהֵעֻדת), the LXX has ἐν τῇ σκηνῇ τοῦ μαρτυρίου 
κατέναντι τοῦ μαρτυρίου “in the tent of witness opposite/before the testimony.” hāʿēḏuṯ 
 is translated as μαρτύριον but the expression “the tent of meeting” bəʾōhel môʿēḏ (ָהֵעֻדת)
 ,in the LXX is qualified as τῇ σκηνῇ τοῦ μαρτυρίου “tent of witness.” Thus (ְּבֹאֶהל מֹוֵעד)
the LXX substitutes “tent of testimony” for “tent of meeting.” In Num 17:7-8 (MT 
17:22-23) and 18:2 the same Greek word σκηνή is used for the Hebrew word ʾōhel 
 ”.tent“ (ֹאֶהל)
1.3 ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Pentateuch 
In Gen 21:30 the LXX uses the noun μαρτύριον for ʿēḏāh (ֵעָדה). In Deut 4:45; 6:17, 20, 
the LXX uses translates the plural noun ʿēḏōṯ (ֵעֹדת) with the plural noun μαρτύριον. 
1.4ʿûḏ (עּוד) in the Pentateuch 
In Gen 43:3 the LXX uses the noun διαμαρτυρίᾳ for the Hiphil infinitive absolute hāʿēḏ 
 the LXX uses the perfect verb (ֵהִעד) For the Hiphil perfect (qātal) verb hēʿiḏ .(ָהֵעד)
διαμεμαρτύρηται, with the same meaning. Instead of the imperfect of ʾāmar (ָאַמר) “to 
say,” the LXX uses the aorist of λέγω “say, speak,” and instead of the infinitive of 
ʾāmar (ָאַמר) the present participle of λέγω. 
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In Ex 19:21, 23 and 21:29 the LXX translatesʿûḏ (עּוד) with διαμαρτύρομαι. In 
all three examples of objects of warning, the Hebrew uses the preposition bə ( ְּב): in Ex 
19:21 bāʿām (ָּבָעם) “the people” (LXX τῷ λαῷ), in Ex 19:23 bānû (ָּבנּו) “us” (LXX ἡμῖν 
“us”), and in Ex 21:29 biḇʿālâw (ִּבְבָעָליו) “to his owner” (LXX τῷ κυρίῳ αὐτοῦ “to his 
owner”). 
In Deut 4:26; 8:19; 30:19; 31:28 and 32:46, the LXX translatesʿûḏ (עּוד) with the 
verb διαμαρτύρομαι “testify, warn.” The LXX translates the expression ḇāḵem (ָבֶכם) / 
bām (ָּבם) with the second person plural personal pronoun ὑμῖν “you.”134 The pronoun 
ὑμῖν “you,” unlike ḇāḵem (ָבֶכם) / bām (ָּבם), does not carry the more precise idea of 
speaking or witnessing against. Where in the MT in Deut 4:26; 8:19; 30:19 and 31:28, 
ʿûḏ (עּוד) is in perfect form, and in Deut 32:46 it is a participle, the LXX translates all 
these occurrences with διαμαρτύρομαι (present indicative134F135 first person singular). 
2. Writings – passage analysis of the LXX 
2.1ʿēḏ (ֵעד) and ʿēḏîm (ֵעִדים), ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) in the Writings 
2.1.1 ʿēḏ (ֵעד) and ʿēḏîm (ֵעִדים), ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) in the 
Historical Books 
In Josh 22:27 and Josh 22:28 the LXX uses the noun μαρτύριον “testimony” to translate 
ʿēḏ (ֵעד). A missing verb from the MT in Josh 22:27136 is supplied by the LXX with εἰμί 
“be” in its present subjunctive mode ᾖ, and in Josh 22:28137 with the same verb in its 
present indicative form ἐστιν. Also, the expression bênênû ûḇênêḵem (ֵּביֵנינּו ּוֵביֵניֶכם) 
“between us and between you” in Josh 22:28, the LXX translates ἀνὰ μέσον ὑμῶν καὶ 
ἀνὰ μέσον ἡμῶν “between you and between us,” and also adds καὶ ἀνὰ μέσον τῶν υἱῶν 
ἡμῶν “and between our sons.” 
                                                 
134 In Deut 31:28 personal pronoun is not ὑμῖν but αὐτοῖς (3rd m.pl.). 
135 In Deut 31:28 the LXX Rahlfs’ edition, the verb is in subjunctive form διαμαρτύρωμαι. 
Swete’s edition has all in present indicative form. 
136  ἀλλʼ ἵνα ἦ τοῦτο μαρτύριον ἀνὰ μέσον ἡμῶν καὶ ὑμῶν “…but that this would be a testimony 
between us and you….” 
137 ἀλλὰ μαρτύριόν ἐστιν “… but it is a testimony….” 
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The LXX uses μαρτύριον for ʿēḏ (ֵעד) in Josh 22:34,138 and again supplies a 
missing verb in the MT with εἰμί, this time in its present indicative form ἐστιν. While in 
the MT ʿēḏ  (ֵעד) probably refers to a part of the altar, the LXX treats ēḏ (ֵעד) as a 
description of the altar’s function. While the MT understands the function of the altar as 
witness bênōṯênû (ֵּביֹנֵתינּו) “between us,” the LXX renders it as ἀνὰ μέσον αὐτῶν 
“among them” or “in the midst of them.” While the pronoun “our” in the MT is 
inclusive, probably referring to all the tribes of Israel, the LXX usage of the personal 
pronoun αὐτῶν “them” (with possessive function) probably included only the tribes of 
Reuben, Gad and the half-tribe of Manasseh. This difference may be motivated by the 
fact that in the MT the tribes are the ones speaking – hence, their speech is inclusive. 
But in the LXX it is Joshua who speaks on the tribes’ behalf. Also, while in the MT 
their statement is “YHWH is God” (direct), in the LXX this statement reads as ὅτι 
κύριος ὁ θεὸς αὐτῶν ἐστιν “that the Lord is their God” (indirect). So, the LXX adds the 
pronoun αὐτῶν, and uses κύριος “Lord” for the name YHWH. 
In 1 Sam 12:5 the LXX uses word μάρτυς for ʿēḏ (ֵעד) three times. Here the MT 
and LXX differ at the end of v. 5, where the MT reads wayyōʾmer ʿēḏ (ַוּיֹאֶמר ֵעד) “and he 
said, ‘witness,’” while the LXX reads καὶ εἶπαν Μάρτυς “And they said, ‘witness.’” 
Εἶπαν is a third person plural verb, and thus refers to the gathered people as a collective. 
But that fact still does not clarify the reason for the singular ʿēḏ (ֵעד) “witness.” Finally, 
in 1 Sam 12:6 the MT and LXX differ in their descriptions of “the Lord.” The MT says: 
“The Lord who appointed Moses and Aron…,” while the LXX defines the Lord as 
witness: Μάρτυς κύριος ὁ ποιήσας τὸν Μωυσῆν καὶ τὸν Ααρων “The Lord is witness, 
who appointed Moses and Aaron….” 
Josh 24:22 also uses plural forms of ʿēḏ (ֵעד), ʿēḏîm ʾattem bāḵem (ֵעִדים ַאֶּתם ָּבֶכם) 
“witnesses you [are] against yourselves.” The LXX faithfully follows the MT with 
Μάρτυρες ὑμεῖς καθʼ ὑμῶν “You are witnesses against yourselves.” As in the MT, the 
LXX has no verb to support the activity of witnesses. However, while in the MT the 
people confirm Joshua’s claim that they are witnesses by repeating ʿēḏîm (ֵעִדים), the 
LXX lacks any such repetition.   
                                                 
138 καὶ ἐπωνόμασεν Ἰησοῦς τὸν βωμὸν τῶν Ρουβην καὶ τῶν Γαδ καὶ τοῦ ἡμίσους φυλῆς 
Μανασση καὶ εἶπεν ὅτι Μαρτύριόν ἐστιν ἀνὰ μέσον αὐτῶν ὅτι κύριος ὁ θεὸς αὐτῶν ἐστιν “And Joshua 
named the altar of the Reubenites and the Gadites and the half tribe of Manasseh and said, “It is a witness 
⌊among them⌋ that the Lord is their God.” 
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In Ruth 4:9, 10 and 11, the LXX uses μάρτυρες for ʿēḏîm (ֵעִדים). In Ruth 4:9 and 
10 the LXX translates the expression ʿēḏîm ʾattem hayyôm (ֵעִדים ַאֶּתם ַהּיֹום) “witnesses 
you [are] today” as Μάρτυρες ὑμεῖς σήμερον “Witnesses you [are] today.” 
2.1.2ʿēḏ (ֵעד), and ʿēḏîm (ֵעִדים),ʿēḏệḵā (�ֵעֶדי) and ʿēḏêy (ֵעֵדי) in the Wisdom 
and Poetic Books 
In Job 16:8 (LXX Job 16:8-9)139 the LXX closely resembles the MT, translating 
wattiqməṭēnî ləʿēḏ hāyāh (ַוִּתְקְמֵטִני ְלֵעד ָהָיה) “You have shriveled me up and it became for 
a witness…” as καὶ ἐπελάβου μου, εἰς μαρτύριον ἐγενήθη “And you seized me, it 
became for a testimony.” The LXX uses εἰς μαρτύριον for ləʿēḏ (ְלֵעד), and translates the 
verb hāyāh (ָהָיה) “to be” with γίνομαι. In the continuation of the verse, the LXX 
translates wayyāqom bî ḵaḥǎšî bəp̄ānay yaʿǎneh (ַוָּיָקם ִּבי ַכֲחִׁשי ְּבָפַני ַיֲעֶנה) “my leanness has 
risen up against me and replies to me [against] my face,” as καὶ ἀνέστη ἐν ἐμοὶ τὸ 
ψεῦδός μου, κατὰ πρόσωπόν μου ἀνταπεκρίθη. This differs from the MT in that kaḥaš 
 leanness, gauntness” becomes τὸ ψεῦδός μου “my lie” in the LXX. Likewise, bî“ (ַּכַחׁש)
 to“ (ָעָנה) against me” is rendered as ἐν ἐμοὶ (literally “in me”), and the verb ʿānāh“ (ִּבי)
answer, to reply” is translated with verb ἀνταποκρίνομαι “answer back, make a reply.” 
In 16:19 (LXX Job 16:20), the MT uses two words for witness: ʿēḏî (ֵעִדי) “my 
witness,” and wəśāhǎḏî (ְוָׂשֲהִדי) “my advocate/witness.” For ʿēḏî (ֵעִדי) the LXX uses ὁ 
μάρτυς μου “my witness,” but for wəśāhǎḏî (ְוָׂשֲהִדי) “my advocate/witness,” the LXX 
uses an adjective, συνίστωρ “one who knows.” This choice is interesting because we 
saw in Lev 5:1 that one of the requirements for serving as a witness is knowledge. 
For the expression wəʿēḏ neʾěmān (ְוֵעד ֶנֱאָמן) “faithful” or “enduring witness” in 
Ps 89:37 (LXX Ps 88:38), the LXX uses the equivalent ὁ μάρτυς…πιστός “faithful 
witness.” In the MT this witness is located baššaḥaq (ַּבַּׁשַחק) “in the cloud”; in the LXX, 
it is located ἐν οὐρανῷ “in heaven.” Once again we see the preposition bə ( ְּב) translated 
with the preposition ἐν, but here without its negative meaning “against.” 
The next few verses from Proverbs describe a person as šeqer (ֶׁשֶקר). In Prov 
6:19 the LXX translates ʿēḏ šāqer (ֵעד ָׁשֶקר) “false witness” as μάρτυς ἄδικος “unjust 
witness” and yāp̄îaḥ kəzāḇîm (ָיִפיַח ְּכָזִבים) “pours out lies” (NIV) as ἐκκαίει ψεύδη 
                                                 
139 καὶ ἐπελάβου μου, εἰς μαρτύριον ἐγενήθη, καὶ ἀνέστη ἐν ἐμοὶ τὸ ψεῦδός μου, κατὰ πρόσωπόν 
μου ἀνταπεκρίθη “And you seized me, it became for a testimony, and it rose in me my falsehood, it 
answered back toward my face.” 
100 
“kindles lies.” Here again the LXX translates the noun šeqer (ֶׁשֶקר) with the adjective 
ἄδικος “unjust.” The MT of Prov 12:17 has the phrase yāp̄îaḥ ʾěmûnāh yaggîḏ ṣeḏeq 
 Whoever] breathes out faithfulness, reports righteousness.” The]“ (ָיִפיַח ֱאמּוָנה ַיִּגיד ֶצֶדק)
LXX translates this as ἐπιδεικνυμένην πίστιν ἀπαγγέλλει δίκαιος. 140 The participle 
ἐπιδεικνυμένην is without definite article, and hence is adverbial (modifying the main 
verb). But the adjective δίκαιος without definite article should be predicative (“…is 
just”), not adjectival (“just...”). The second part of the same verse in Hebrew wəʿēḏ 
šəqārîm mirmāh (ְוֵעד ְׁשָקִרים ִמְרָמה) “but a false witness deceit,” the LXX translates as ὁ 
δὲ μάρτυς τῶν ἀδίκων δόλιος “but the unjust witness deceit.”141 The LXX literally 
translates the MT text in Prov 19:5 (LXX Prov 19:2); hence, ʿēḏ šəqārîm lōʾ yinnāqeh 
 witness of lies will not go unpunished” is μάρτυς ψευδὴς οὐκ“ (ֵעד ְׁשָקִרים לֹא ִיָּנֶקה)
ἀτιμώρητος ἔσται “False witness will not go unpunished.” In the LXX wəyāp̄îaḥ 
kəzāḇîm lōʾ yimmālēṭ (ְוָיִפיַח ְּכָזִבים לֹא ִיָּמֵלט) “and who breathes out lies will not escape” is 
translated ὁ δὲ ἐγκαλῶν ἀδίκως οὐ διαφεύξεται “and the one who accuses unjustly will 
not escape.” The only semantic difference is in the second part of the verse where 
Hebrew wəyāp̄îaḥ ( ְַוָיִפיח) “the one who breathes” in Greek is ἐγκαλῶν “the one who 
accuses.” So, we have an overlap between “breathing” and “accusing” as though one is 
using his/her own breath for accusation. Furthermore, the LXX considers kəzāḇîm 
 lies” as ἀδίκως “unjust,” and hence, classifies “lies” as “injustice.” Similarly, in“ (ְּכָזִבים)
Prov 19:9 (LXX Prov 19:6) the LXX translates ʿēḏ šəqārîm lōʾ yinnāqeh ( ֵעד ְׁשָקִרים לֹא
 witness of lies will not go unpunished” as μάρτυς ψευδὴς οὐκ ἀτιμώρητος ἔσται“ (ִיָּנֶקה
“A false witness will not go unpunished.” But for wəyāp̄îaḥ kəzāḇîm yōʾḇēḏ ( ְוָיִפיַח ְּכָזִבים
 person who breathes out lies will perish” the LXX reads as ὃς δʼ ἂν ἐκκαύσῃ“ (יֹאֵבד
κακίαν, ἀπολεῖται ὑπʼ αὐτῆς “and whoever kindles wickedness will be destroyed by it.” 
The LXX paraphrases the MT by translating “breathes out lies” as “whoever kindles 
wickedness” (another overlap is between kəzāḇîm (ְּכָזִבים) which is understood this time 
as κακίαν “evil”), and adding the idea that one will be destroyed ὑπʼ αὐτῆς “by it” – 
meaning that false witness will be destroyed “by this wickedness.” In the first part of 
Prov 25:18 both the MT and LXX use the words “club,” “sword” and “sharp arrow” to 
describe false witness. In the second part of the verse the MT reads ʾîš ʿōneh ḇərēʿēhû 
                                                 
140 “A righteous man declares the open truth…” (Brenton 1870) or “A righteous person reports 
with demonstrable faithfulness.” 
141 This part of the verse Brannan (2012 et al.) translate as “but the witness of the unjust is 
deceitful,” and Brenton’s LXX English translation as “but an unjust witness is deceitful” (LES). 
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ʿēḏ šāqer (ִאיׁש ֹעֶנה ְבֵרֵעהּו ֵעד ָׁשֶקר) “…is the man who responds against his neighbor as 
false witness”; the LXX reads as οὕτως καὶ ἀνὴρ ὁ καταμαρτυρῶν τοῦ φίλου αὐτοῦ 
μαρτυρίαν ψευδῆ “…so is a man who bears witness against his friend with false 
testimony.” So here the LXX translates the generic ʿānāh (ָעָנה) “to reply, to answer” 
more specifically as καταμαρτυρέω “testify against.” Further, the idea of “witnessing 
against” from ḇərēʿēhû (ְבֵרֵעהּו) is not found in τοῦ φίλου αὐτοῦ “his friend” but in 
preposition κατά “against” in καταμαρτυρέω. 
In the next three verses, false witnesses are described with different words. In 
Prov 19:28 (LXX Prov 19:25) the LXX significantly deviates from the MT. For ʿēḏ 
bəliyyaʿal yālîṣ mišpāṭ (ֵעד ְּבִלַּיַעל ָיִליץ ִמְׁשָּפט) “A witness who is worthless and wicked 
mocks at justice,” the LXX has ὁ ἐγγυώμενος παῖδα ἄφρονα καθυβρίζει δικαίωμα “The 
one who gives surety for a foolish child despises a commandment.” Apparently, the idea 
of ʿēḏ (ֵעד) in the LXX is missing, and as an equivalent for bəliyyaʿal (ְּבִלַּיַעל) the LXX 
uses the adjective ἄφρων142 “foolish” or “ignorant.” Furthermore, ûp̄î rəšāʿîm yəḇallaʿ-
ʾāwen (ּוִפי ְרָׁשִעים ְיַבַּלע־ָאֶון) “the mouth of the wicked swallows evil,” the LXX renders as 
στόμα δὲ ἀσεβῶν καταπίεται κρίσεις “…the mouth of the ungodly will devour [swallow 
up] judgments.” While in the MT the connection between “swallowing evil” and 
“mocking” is obvious and meaningful, the LXX obscures the point. Where the MT 
connects cause (swallowing) and effect (mocking), the LXX appears to use 
synonymous/synthetic parallelism, connecting “despising the commandment” and 
“devouring judgments.” 
The LXX translates the first half of Prov 21:28 ʿēḏ-kəzāḇîm yōʾḇēḏ (ֵעד־ יֹאֵבד
ָזִביםּכְ  ) “A witness of lies will perish” literally: μάρτυς ψευδὴς ἀπολεῖται. But the second 
part of the verse is different: wəʾîš šômēaʿ lāneṣaḥ yəḏabbēr (ְוִאיׁש ׁשֹוֵמעַ  ָלֶנַצח ְיַדֵּבר) “a 
man who hears will testify successfully [forever]” in the LXX becomes ἀνὴρ δὲ 
ὑπήκοος φυλασσόμενος λαλήσει “…but an obedient man will speak cautiously.” So, the 
MT in the second part of the verse focuses on the result of hearing: “a man who hears” 
(hearing in order to discern what is true) speaks “victoriously” (result is in the focus). 
But the LXX’s focuses on how a person should speak (process): the “obedient man” 
(obedient to what or whom? It is not specified) will “[speak] cautiously.” In Prov 24:28 
                                                 
142 According to Johann Cook (1997, 173) “The Hebrew noun ְּבִלַּיַעל occurs three times in the 
book of Proverbs: Chapters 6:12; 16:27 and 19:28. In all three cases the lexeme ἄφρων is used as 
equivalent in the LXX. This does imply a certain interpretation, for it acts as equivalent for nuances of 
‘foolishness’ in many contexts.” 
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(LXX Prov 24:43) the MT has ʾǎl-təhî ʿēḏ-ḥinnām bərēʿeḵā (�ַאל־ְּתִהי ֵעד־ִחָּנם ְּבֵרֶע) “you 
will not be groundless witness against your neighbor.” The LXX translates this as μὴ 
ἴσθι ψευδὴς μάρτυς ἐπὶ σὸν πολίτην “Do not be a false witness against your countryman 
[citizen].” Everything is the same except that the Greek word πολίτην probably implies 
the context of the Greek city states: your neighbor is a person from the same city. In the 
second part of the verse the MT has wahǎp̄ittîṯā biśp̄āṯệḵā (�ַוֲהִפִּתיתָ  ִּבְׂשָפֶתי) “…and use 
your lips to deceive.”  The LXX reads this as μηδὲ πλατύνου σοῖς χείλεσιν “…or 
enlarge [exaggerate] with your lips.” When we combine the MT and LXX, it is obvious 
that “deception” in the LXX consists of “exaggeration” or adding to something. 
Interestingly, Hebrew expression wahǎp̄ittîṯā ( ַָוֲהִפִּתית) can have the meaning “to be 
open” in the sense of “opening wide,” which corresponds to the LXX translation. 
The next two examples describe an honest witness. In Prov 14:5 the LXX very 
closely follows the MT. The first part of the verse ʿēḏ ʾěmûnîm lōʾ yeḵazzēḇ (ֵעד  לֹא ְיַכֵּזב
 faithful witness will not lie,” the LXX translates as μάρτυς πιστὸς οὐ ψεύδεται“ (ֱאמּוִנים
“faithful witness will not lie.” In the second part of the verse ʿēḏ šāqer ( רֵעד ָׁשקֶ  ) “a 
witness of falsehood” is understood as μάρτυς ἄδικος and once more we have a 
situation where “falsehood” in LXX is understood as “injustice.” The MT describes the 
result of such false witness as wəyāp̄îaḥ kəzāḇîm (ְוָיִפיַח ְּכָזִבים) “breathes out lies,” while 
the LXX reads ἐκκαίει δὲ ψεύδη “kindles lies.” An interesting overlap occurs between 
pûaḥ ( ַּפּוח) “breathing” and ἐκκαίω “kindling,” because breathing can also be used to 
kindle the fire. The MT focuses more on the action (breathing), where the LXX focuses 
more on the result of the action. In Prov 14:25 the MT has maṣṣîl nəp̄āšôṯ ʿēḏ ʾěmeṯ ( ֵעד
 a witness of truth saves souls,” which the LXX modifies to read“ (ַמִּציל ְנָפׁשֹות ֱאֶמת
ῥύσεται ἐκ κακῶν ψυχὴν μάρτυς πιστός “faithful witness will save soul from evil.” In 
the second part of the verse, the MT describes the false witness as wəyāp̄îaḥ kəzāḇîm 
mirmāh (ְוָיִפַח ְּכָזִבים ִמְרָמה) “who breathes out lies is deceitful.” The LXX describes this 
witness as ἐκκαίει δὲ ψεύδη δόλιος “but deceitful kindles lies.” Once again we see the 
interplay between “breathing” and “kindling.” 
Continuing with plural forms of ʿēḏ (ֵעד), the MT of Job 10:17143 reads təḥaddēš 
ʿēḏệḵā neḡdî ( ֶנְגִּדי ְּתַחֵּדׁש ֵעֶדי� ) “bring new witnesses against me.” The LXX reads this as 
ἐπανακαινίζων ἐπʼ ἐμὲ “renewing upon me.” However, what is been renewed is not 
                                                 
143 ἐπανακαινίζων ἐπʼ ἐμὲ τὴν ἔτασίν μου “Renewing upon me my affliction….” 
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ʿēḏệḵā (�ֵעֶדי) “your witnesses” as in the MT, but ἔτασίν μου “my affliction.” Hence, the 
LXX equates Job’s affliction (sg.) with YHWH’s witnesses (pl.). 
The LXX reads the expression ʿēḏê-šeqer (ֵעֵדי־ֶׁשֶקר) “laying” or “false 
witnesses” in the MT of Ps 27:12 (LXX Ps 26:12) as μάρτυρες ἄδικοι “unjust 
witnesses,” where šeqer (ֶׁשֶקר) is translated as ἄδικος “unjust.” Similarly, in Ps 35:11 
(LXX Ps 34:11), the MT’s ʿēḏê ḥāmās (ֵעֵדי ָחָמס) “malicious witnesses” are rendered in 
the LXX as μάρτυρες ἄδικοι. Hence, the term ἄδικος “unjust” combines the meanings 
of “falsehood or lie” and “malice.” Although the MT focuses more on individual 
activity, the LXX is more concerned with the results of such activities. 
2.2ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Writings 
2.2.1ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Historical Books 
In Josh 4:16, the LXX renders the “ark of the Testimony” as τὴν κιβωτὸν τῆς διαθήκης 
“the ark of the covenant.” Further, the LXX adds a descriptive phrase to “the ark of the 
covenant” with τοῦ μαρτυρίου κυρίου “of the testimony of the Lord.” So the full 
expression is “the ark of the covenant of the testimony of the Lord,” with the LXX 
additions of τῆς διαθήκης “the covenant,” and kυρίου “Lord.” In 2 Kings 11:12 the 
LXX renders ʿēḏûṯ (ֵעדּות) with the noun μαρτύριον “testimony.” In 2 Chron 23:11 the 
LXX uses μαρτύρια, a plural form of μαρτύριον, for the singular noun ʿēḏûṯ (ֵעדּות). 
Hence, the MT here can be read as “testimony” and the LXX as “testimonies.” Finally, 
the expression ləʾōhel hāʿēḏûṯ (ְלֹאֶהל ָהֵעדּות) “for tent of the Testimony” in 2 Chron 24:6 
is translated literally in the LXX, εἰς τὴν σκηνὴν τοῦ μαρτυρίου. 
In 1 Kings 2:3 the LXX leaves the plural ʿēḏôṯ (ֵעְדֹות) untranslated. But in 2 
Kings 17:15144 the LXX does translate the MT’s plural noun ʿēḏôṯâw (ֵעְדֹוָתיו) with the 
corresponding expression μαρτύρια αὐτοῦ “his testimonies.” Likewise 2 Kings 23:3, 
where the MT’s ʿēḏôṯ (ֵעְדֹות) is translated in the LXX with the plural μαρτύρια. 
Μαρτύρια is also used to translate ʿēḏôṯ (ֵעְדֹות) in 1 Chron 29:19, and in 2 Chron 34:31. 
In Neh 9:34145 (Esdras B 19:34) the LXX again uses μαρτύρια (plural) for ʿēḏôṯ (ֵעְדֹות) 
                                                 
144 καὶ τὰ μαρτύρια αὐτοῦ, ὅσα διεμαρτύρατο αὐτοῖς lit. “and his testimonies which he witness 
them.” 
145 καὶ τὰ μαρτύριά σου, ἃ διεμαρτύρω αὐτοῖς “…and your testimonies which you testified to 
them.” 
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(plural), and translates the verb ʿûḏ (עּוד) with διεμαρτύρω (plural of διαμαρτύρομαι). 
Here again, the LXX does not have an exact equivalent for bāhem (ָּבֶהם) “against them,” 
rather using simply the plural pronoun αὐτοῖς “them.” Finally, for the word ʿēḏôṯ (ֵעְדֹות) 
in Psalms,145F146 the LXX always uses different plural forms of noun μαρτύριον. 
2.2.2ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Wisdom and Poetic Books 
For the word ʿēḏûṯ (ֵעדּות) in Psalms, the LXX uses word μαρτύριον for every occurrence 
except one: Ps 78:5 (LXX 77:5); 81:5 (LXX 80:6); 119:88 (LXX 118:88);147 122:4 
(LXX 121:4). The exception is in Ps 19:7 (LXX 18:8), where the LXX uses the 
feminine μαρτυρία for ʿēḏûṯ (ֵעדּות). 
2.3ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Writings 
2.3.1ʿēḏāh (ֵעָדה) and ʿēḏōṯ (ֵעֹדת) in the Historical Books 
In Josh 24:27, the LXX translates tihyeh-bānû ləʿēḏāh (ִּתְהֶיה־ָּבנּו ְלֵעָדה) “will be for a 
witness against us,” as ἔσται ἐν ὑμῖν εἰς μαρτύριον “will be among you [lit. “in you”] 
for a witness.” The MT has Joshua including himself by saying that witness is “against 
us” (first person plural), but the LXX changes this, asserting that the witness is against 
the people (second person plural). In the continuation of the verse, where the LXX 
translates the MT’s wəhāyṯāh ḇāḵem ləʿēḏāh (ְוָהְיָתה ָבֶכם ְלֵעָדה) “will be for a witness 
against you” as ἔσται ἐν ὑμῖν εἰς μαρτύριον “will be among you for a witness.” 
2.3.2 ʿēḏāh ( הֵעדָ  ) and ʿēḏōṯ (ֵעֹדת) in the Wisdom and Poetic Books 
For ʿēḏōṯ (ֵעֹדת) in the Psalms,147F148 the LXX uses differing plural forms of noun 
μαρτύριον. 
2.4 təʿûḏāh (ְּתעּוָדה) in the Writings 
                                                 
146 Ps 119:14 (LXX 118:14), 31, 36, 99, 111, 129, 144, 157. 
147 ʿēḏûṯ pîḵā (�ֵעדּות ִּפי) “testimony of your mouth,” the LXX faithfully translates as τὰ μαρτύρια 
τοῦ στόματός σου. 
148 Ps 25:10 (LXX 24:10); 78:56 (LXX 77:56); 93:5 (LXX 92:5); 99:7 (LXX 98:7); 119:2 (LXX 
118:2), 22, 24, 46, 59, 79, 95, 119, 125, 138, 146, 152, 167, 168; 132:12 (LXX 131:12). 
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In Ruth 4:7, the LXX uses μαρτύριον “testimony, witness” for təʿûḏāh (ְּתעּוָדה). Where 
the MT has no verb, the LXX supplies εἰμί “be” in the imperfect tense ἦν. Thus the 
giving of one’s shoe was formerly understood as τοῦτο ἦν μαρτύριον ἐν Ισραηλ “this 
was a testimony in Israel.” 
2.5ʿûḏ (עּוד) in the Writings 
2.5.1ʿûḏ (עּוד) in the Historical Books 
The LXX uses the verb διαμαρτύρομαι once as participle and once as finite verb to 
translate the verb ʿûḏ (עּוד) in 1 Sam 8:9. The LXX reads διαμαρτυρόμενος διαμαρτύρῃ 
αὐτοῖς “by warning you might warn them” or “solemnly testify to them.” 
In 1 Kings 2:42, the LXX translates wāʾāʿiḏ bəḵā lēʾmōr (ָוָאִעד ְּב� ֵלאֹמר) “and I 
warn you saying” as ἐπεμαρτυράμην σοι λέγων “gave witness to you saying.” The LXX 
translates the expression bəḵā (�ְּב), which clearly has a negative connotation “against 
you,” with the more neutral σοι “you.” 
1 Kings 21:10 in the LXX has a complicated series of textual variants. In 
Brenton’s and Rahlfs’s editions, 1 Kings 21:10 is placed as 3 Kingdoms 20:10. Swete 
also has LXX 21:10 at 3 Kingdoms 20:10 and is abbreviated, containing only “And seat 
two men, sons of lawlessness,” omitting the rest of the verse. For the MT’s wîʿiḏuhû 
lēʾmōr (ִויִעֻדהּו ֵלאֹמר) “and have them testify against him saying” Rahlfs’s LXX has 
καταμαρτυρησάτωσαν αὐτοῦ λέγοντες “let them testify against him saying,” which 
matches the MT. 
In Rahlfs’ and Swete’s edition, 1 Kings 21:13 is found at 3 Kingdoms 20:13. 
The Greek text there follows the MT (1 Kings 21:13) with καὶ κατεμαρτύρησαν αὐτοῦ 
λέγοντες “bore witness against him saying.” 
In 2 Kings 17:13, the LXX uses διαμαρτύρομαι “give solemn testimony, warn” 
for ʿûḏ (עּוד). The Hebrew preposition bə ( ְּב) is translated with the more neutral ἐν “in,” 
which removes the negative implications of witnessing carried by bə ( ְּב): καὶ 
διεμαρτύρατο κύριος ἐν τῷ Ισραηλ καὶ ἐν τῷ Ιουδα ἐν χειρὶ “And the Lord testified in 
Israel and in Judah by the hand….” However, the LXX closely follows the MT by 
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translating yāḏ (ָיד) “hand” with Greek equivalent χείρ “hand.” In 2 Kings 17:15149 the 
LXX translates the plural noun ʿēḏôṯâw (ֵעְדֹוָתיו) with μαρτύρια αὐτοῦ “his testimonies.” 
This corresponds to the MT. But the LXX rendering again does not clearly say that 
YHWH testifies “against”: the LXX uses αὐτοῖς “them” to translate bām (ָּבם) in hēʿîḏ 
bām (ֵהִעיד ָּבם) “he warned [against] them.” The LXX translates ʿûḏ (עּוד) with 
διαμαρτύρομαι. 
In 2 Chron 24:19 the LXX translates the verb ʿûḏ (עּוד) in the expression 
wayyāʿîḏû ḇām (ַוָּיִעידּו ָבם) “they testified against them” as καὶ διεμαρτύραντο αὐτοῖς. 
In Neh 9:26150 (Esdras B 19:26) the LXX translates ʿûḏ (עּוד) with 
διεμαρτύραντο, and the expression ḇām (ָבם) “against them” with ἐν αὐτοῖς “in them.” 
In Neh 9:29151 (Esdras B 19:29) the verb ʿûḏ (עּוד) is translated with ἐπεμαρτύρω, a 
plural form of ἐπιμαρτύρομαι, and expression bāhem (ָּבֶהם) “against them” with αὐτοῖς 
“them.” In Neh 9:30152 (Esdras B 19:30) the LXX translatesʿûḏ (עּוד) with ἐπεμαρτύρω, 
bām (ָּבם) “against them” with αὐτοῖς “them,” bərûḥǎḵā (�ְּברּוֲח) “by your Spirit” with ἐν 
πνεύματί σου “in your Spirit,” and bəyaḏ-nəḇîʾeḵā (�ְּבַיד־ְנִביֶאי) as ἐν χειρὶ προφητῶν σου 
“by the hand of your prophets.” In Neh 9:34153 (Esdras B 19:34) the LXX uses 
διεμαρτύρω for the verb ʿûḏ (עּוד). Once again, the LXX does not use an equivalent for 
bāhem (ָּבֶהם) “against them.” It rather uses the plural pronoun αὐτοῖς “them.” 
In Neh 13:15154 (Esdras B 23:15) the verb ʿûḏ (עּוד) is translated with 
ἐπεμαρτυράμην “testify that, bear witness about.” The expression bəyôm (ְּביֹום) appears 
twice, once in connection with “Sabbath” and once in connection with “warning.” The 
LXX translates this expression as ἐν ἡμέρᾳ “in/on the day.” Hence, the first phrase has 
the meaning “on the Sabbath day” and second “I warned [them] on the day of their 
sale.” In Neh 13:21155 (Esdras B 23:21) the LXX translates wāʾāʿîḏāh bāhem ( ָוָאִעיָדה
                                                 
149 καὶ τὰ μαρτύρια αὐτοῦ, ὅσα διεμαρτύρατο αὐτοῖς lit. “and his testimonies which he witness 
them.” 
150 καὶ τοὺς προφήτας σου ἀπέκτειναν, οἳ διεμαρτύραντο ἐν αὐτοῖς ἐπιστρέψαι αὐτοὺς πρὸς σέ. 
“…and they killed your prophets who warn them to turn to you.” 
151 καὶ ἐπεμαρτύρω αὐτοῖς ἐπιστρέψαι αὐτοὺς εἰς τὸν νόμον σου. “And you warned them to 
return them to your law.” 
152 καὶ ἐπεμαρτύρω αὐτοῖς ἐν πνεύματί σου ἐν χειρὶ προφητῶν σου. “And you warned them in 
your Spirit (by the Spirit), by the hand of your prophets.” 
153 καὶ τὰ μαρτύριά σου, ἃ διεμαρτύρω αὐτοῖς. “…and your testimonies which you testified to 
them.” 
154 ἐν ἡμέρᾳ τοῦ σαββάτου, καὶ ἐπεμαρτυράμην ἐν ἡμέρᾳ πράσεως αὐτῶν. “…on the Sabbath 
day, and I warned them on the day of their sale.” 
155 καὶ διεμαρτυράμην ἐν αὐτοῖς καὶ εἶπα πρὸς αὐτούς… “And I warned them and said to 
them….” 
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 warned against them” as καὶ διεμαρτυράμην ἐν αὐτοῖς which corresponds to the“ (ָבֶהם
MT, although again the translators of the LXX did not translate the Hebrew preposition 
bə ( ְּב), here in the expression bāhem (ָּבֶהם). When the translators do translate bə ( ְּב), as 
here, they often do so with the preposition en (ἐν), which generally corresponds to bə 
 ”.but without the explicit implication of “against ,(ּבְ )
2.5.2ʿûḏ (עּוד) in the Wisdom and Poetic Books 
In Job 29:11, the LXX translates wǎttəʿîḏēnî (ַוְּתִעיֵדִני) “he witnesses in support of me” 
with με ἐξέκλινεν “turn,” “keep away from me.” This is significant difference. In 
context, the MT presumes a positive witness on Job’s behalf, but the LXX rendering is 
puzzling. The first clause is positive (“For the ear heard and blessed me”) but the second 
indicates that the witness is turning away (“and the eye, seeing me, [με ἐξέκλινεν] 
turned away”). 
For ʿûḏ (עּוד) in Ps 20:9 (LXX 19:9), the LXX uses ἀνορθόω “build up again,” 
“restore,” “rebuild.” In Ps 50:7 (LXX 49:7), the LXX uses διαμαρτύρομαι, but the idea 
that this testimony is against someone, clear in the MT due to bāḵ (�ָּב) “against you” 
(m.s.), is not adequately represented with σοι “you” (sg.) in the LXX. We have an 
identical pairing in Ps 81:8 (v. 9) (LXX 80:9), where ʿûḏ (עּוד) is translated 
διαμαρτύρομαι, and bāḵ (�ָּב) with σοι. The MT of Ps 119:61 (LXX 118:61) uses ʿûḏ 
 outside its usual semantic range; here it is best understood as “surrounding in (עּוד)
attempt to confine.” The LXX follows this understanding with περιπλέκω “bind up, 
embrace (metaph.).” In Ps 146:9 (LXX Ps 145:9), the LXX uses verb ἀναλαμβάνω “lift 
up and carry, take/bring along” to translate ʿûḏ (עּוד) with the meaning of “sustaining.” 
In Ps 147:6 (LXX Ps 146:6) the LXX also uses ἀναλαμβάνω to translate ʿûḏ (עּוד) 
outside its usual semantic meaning. 
3. Prophets – passage analysis of the LXX 
3.1 ʿēḏ (ֵעד) and ʿēḏîm (ֵעִדים), ʿēḏay (ֵעַדי) and ʿēḏêhem (ֵעֵדיֶהם) in the 
Prophets 
In Is 19:20 the MT reads wəhāyāh ləʾôṯ ûləʿēḏ layhwāh (ְוָהָיה ְלאֹות ּוְלֵעד ַליהָוה) “It will be 
a for a sign and for a witness to the Lord….” The LXX translates this as καὶ ἔσται εἰς 
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σημεῖον εἰς τὸν αἰῶνα κυρίῳ “And it will be a sign for eternity to the Lord.” The LXX 
reads ûləʿēḏ (ּוְלֵעד) “for testimony” as εἰς τὸν αἰῶνα “for eternity”; there may be 
confusion here with the consonants דעל read not as ləʿēḏ (ְלֵעד) “for a witness” but as 
lāʿaḏ (ָלַעד) “forever.” We find a similar phenomenon in Is 30:8 where the LXX chooses 
lāʿaḏ (ָלַעד) “forever” over ləʿēḏ (ְלֵעד) “for a witness,” and translates the phrase καὶ ἕως 
εἰς τὸν αἰῶνα “and as long as for eternity” or “and even forever.” As Ronald L. Troxel 
(2008, 186) notes that the pleonasm ἕως εἰς might be due to the repetition of לעד עד in 
the MT. Hence, with preposition ἕως “until, as long as,” the LXX follows the meaning 
of adverb ʿaḏ (ַעד) “forever, continual.” In Is 55:4 the LXX translates the expression 
hēnʿēḏ ləʾûmmîm nəṯattîw (ֵהן ֵעד ְלאּוִּמים ְנַתִּתיו) “See, I made him a witness to the 
peoples…” as ἰδοὺ μαρτύριον ἐν ἔθνεσιν ἔδωκα αὐτόν “Look! I gave him as a 
testimony among the nations.” 
In Jer 29:23 (LXX 36:23) the MT reads hayyôḏēaʿ wāʿēḏ (ַהּיֹוֵדעַ  ָוֵעד) “one who 
knows and is witness.” Here the LXX omits “one who knows” and has only καὶ ἐγὼ 
μάρτυς “…and I am a witness….” In Jer 42:5 (49:5 LXX) the LXX renders yəhî yəhwāh 
bānû ləʿēḏ ʾěmeṯ wəneʾěmān (ְיִהי ְיהָוה ָּבנּו ְלֵעד ֱאֶמת ְוֶנֱאָמן) “May YHWH be a true and 
faithful witness against us…” as Ἔστω Κύριος ἐν ἡμῖν εἰς μάρτυρα δίκαιον καὶ πιστόν 
“Let the Lord be among us as a just and faithful witness.” The MT and LXX differ in: a) 
the mode of verb “to be”: the MT has jussive mode of hāyāh (ָהָיה), and LXX imperative 
mode of εἰμί; b) the LXX translates bānû (ָּבנּו) “against us” as ἐν ἡμῖν “in us,” but can be 
read also as “among us”; c) the LXX translates ʾěmeṯ (ֱאֶמת) “true” as dikaios 
“righteous.”  
The LXX reads Mic 1:2 šimʿû ʿammîm kullām haqšîḇî ʾereṣ ûməlōʾāh wîhî 
ʾǎḏōnāy yəhwih bāḵem ləʿēḏ (ִׁשְמעּו ַעִּמים ֻּכָּלם ַהְקִׁשיִבי ֶאֶרץ ּוְמ�ָאּה ִויִהי ֲאֹדָני ְיהִוה ָּבֶכם ְלֵעד), as 
Ἀκούσατε, λαοί, λόγους, καὶ προσεχέτω ἡ γῆ καὶ πάντες οἱ ἐν αὐτῇ, καὶ ἔσται κύριος 
Κύριος ἐν ὑμῖν εἰς μαρτύριον “Hear these words, you peoples, and let the earth pay 
attention and all those in it; and the Lord God will be among you for a witness” (Glenny 
2015, 19), or “Hear the words, O people, and let the earth and all those in it pay 
attention, and the Lord God will be among you for a testimony” (Brannan et al. 2012). 
According to W. Edward Glenny (2015, 42) 
The LXX apparently renders ‘all of them [you]’ (כלם) in the address in the MT 
‘you people, all of you,’ as ‘words’ (λόγους), perhaps influenced in this 
rendering by 4:1 where ‘peoples’ has no modifier or perhaps confused by the 
third-person pl. pronominal suffix….the resemblance of כ and מ in both the 
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paleo-Hebrew and early Aramaic square scripts could have influenced the LXX 
translator to read the Hebrew ‘all of them [you]’ (כלמ) as ‘words’ (םילמ). 
Hence, instead of kullām (ֻּכָּלם) “all of them,” the LXX has λόγους “words,” and kullām 
 is syntactically added to the next clause καὶ προσεχέτω ἡ γῆ καὶ πάντες οἱ ἐν αὐτῇ (ֻּכָּלם)
“and let the earth and all those in her [it] pay attention (Waltke 2007, 45). Furthermore, 
the LXX renders the jussive wîhiy (ִויִהי) “for…will become,” with the future indicative 
ἔσται “will be,” and bāḵem ( ֶכםּבָ  ) “against you” (m. pl.) is read in the LXX as ἐν ὑμῖν 
“among [in] you” (sg.); the MT referent is plural and the LXX referent is singular. The 
LXX reads ləʿēḏ (ְלֵעד) lit. “for a witness” as εἰς μαρτύριον “for a testimony,” where ʿēḏ 
 refers to a person who is a witness, and εἰς μαρτύριον to the content of what the (ֵעד)
witness says. 
In Mal 3:5, the LXX reads wəhāyîṯî ʿēḏ məmahēr (ְוָהִייִתי ֵעד ְמַמֵהר) literally, as καὶ 
ἔσομαι μάρτυς ταχὺς “…and I will become a swift witness.” The LXX translates the 
verb hāyāh (ָהָיה), which has an imperfect meaning, with the future form of verb εἰμί 
“will be.” The LXX uses μάρτυς to translate ʿēḏ (ֵעד), and for the preposition bə ( ְּב), 
prefixed in the MT to four participles which describe different sins, the LXX uses 
preposition ἐπί, which has various meanings, and one of which is “against.” 
Continuing with plural forms of ʿēḏ (ֵעד): in Is 8:2, the LXX translates ʿēḏîm 
 ֵעִדים) with μάρτυράς, and two witnesses described in the MT as neʾěmānîm ʿēḏîm (ֵעִדים)
 reliable witnesses” are in the LXX presented as πιστοὺς ἀνθρώπους “faithful“ (ֶנֱאָמִנים
men.” 
In Is 43:9, yittənû ʿēḏêhem (ִיְּתנּו ֵעֵדיֶהם) “Let them bring their witnesses…,” the 
LXX translates this literally as ἀγαγέτωσαν τοὺς μάρτυρας αὐτῶν “Let them bring their 
witnesses….” In Is 43:10 the LXX inserts καὶ ἐγὼ μάρτυς “…and I am a witness” to the 
MT’s ʾattem ʿēḏay nəʾum-yəhwāh ( ְנֻאם־ְיהָוה ַאֶּתם ֵעַדי ) “You are my witnesses, says the 
Lord.” Hence, the LXX reads γένεσθέ μοι μάρτυρες, καὶ ἐγὼ μάρτυς, λέγει Κύριος ὁ 
θεός “Be witnesses to me, and I am a witness, says the Lord God.” Thus YHWH 
himself also assumes the role of witness. In Is 43:12 the LXX reads ὑμεῖς ἐμοὶ μάρτυρες 
κἀγὼ μάρτυς, λέγει κύριος ὁ θεός “You are my witnesses, and I am a witness, says the 
Lord God…” for wəʾattem ʿēḏay nəʾum-yəhwāh (ְוַאֶּתם ֵעַדי ְנֻאם־ְיהָוה) “You are my 
witnesses, says the Lord.” In Is 44:8, the MT reads wəʾattem ʿēḏāy (ְוַאֶּתם ֵעָדי) “you are 
my witnesses,” but the LXX reads as μάρτυρες ὑμεῖς ἐστε “You are witnesses,” lacking 
the possessive pronoun “my.” In Is 44:9 the LXX omits wəʿēḏêhem hēmmāh bal-yirʾû 
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ûḇal-yēḏʿû ( ל־ֵיְדעּוְוֵעֵדיֶהם ֵהָּמה ַּבל־ִיְראּו ּובַ  ) “…and their witnesses neither see nor know” 
(NRSV). Instead, the LXX reads οἱ πλάσσοντες καὶ γλύφοντες πάντες μάταιοι οἱ 
ποιοῦντες τὰ καταθύμια αὐτῶν, ἃ οὐκ ὠφελήσει αὐτούς, ἀλλὰ αἰσχυνθήσονται “Those 
who formed and carved idols, all useless, exercising their desires, which will not benefit 
them, but they will be put to shame.” 
In Jer 32:10 (39:10 LXX), Jer 32:25 (39:25 LXX), Jer 32:44 (39:44 LXX) LXX 
translates ʿēḏîm (ֵעִדים) with μάρτυρας, and the LXX omits ʿēḏîm (ֵעִדים) from Jer 32:12 
(39:12 LXX). Since in these verses (except Jer 32:12 [39:12 LXX]) have ʿēḏîm (ֵעִדים) 
appearing together with ʿûd (עּוד), we will address them at greater length below. 
 
3.2 ʿēḏûṯ (ֵעדּות) and ʿēḏôṯ (ֵעְדֹות) in the Prophets 
In Jer 44:23 (51:23 LXX), the LXX translates ûḇəʿēḏôṯâw (ּוְבֵעְדֹוָתיו) “and in his decrees” 
as καὶ ἐν τοῖς μαρτυρίοις αὐτοῦ “…and in his testimonies,” using the plural form of the 
noun μαρτύριον for ʿēḏôṯ (ֵעְדֹות). 
3.3 təʿûḏāh (ְּתעּוָדה) in the Prophets 
In Is 8:16, where təʿûḏāh (ְּתעּוָדה) and tôrāh (ּתֹוָרה) appear in the MT, the LXX reads 
Τότε φανεροὶ ἔσονται οἱ σφραγιζόμενοι τὸν νόμον τοῦ μὴ μαθεῖν “Then those who seal 
the Law not to learn will be evident” (LES). As J. Ross Wagner (2003, 148) explains, in 
LXX  
…the prophet predicts the exposure to God’s judgment of those who ‘seal up the 
νόμος so as not to learn it’ (οἱ σφραγιζόμενοι τὸν νόμον τοῦ μὴ μαθεῖν). In 
contrast to the Hebrew text, in which it is Isaiah's ‘testimony’ (תעודה) and 
‘teaching’ (תורה) that are being sealed up among his disciples, in the LXX this 
νόμος is none other than God’s Law, and those who seal it up do so out of 
rebellion against God. 
In Is 8:20, the LXX renders ləṯôrāh wəliṯʿûḏāh (ְלתֹוָרה ְוִלְתעּוָדה) “For the Law and for the 
Testimony” as νόμον γὰρ εἰς βοήθειαν ἔδωκεν “For he gave a law to be a help….” 
Accordingly, the LXX reads wəliṯʿûḏāh (ְוִלְתעּוָדה) “for the Testimony” as εἰς βοήθειαν 
“for the help.” 
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3.4 ʿûḏ (עּוד) in the Prophets 
In Is 8:2 the LXX translates ʿûḏ (עּוד) with the verb ποιέω “make, do,” to convey the 
meaning καὶ μάρτυράς μοι ποίησον “make witnesses for me.” 
In Jer 6:10, the MT’s ʿal-·mî ʾǎḏabbərāh wəʾāʿîḏoh ( ְוָאִעיָדהַעל־ִמי ֲאַדְּבָרה  ) “To 
whom shall I speak and testify,” the LXX follows by translating it as πρὸς τίνα λαλήσω 
καὶ διαμαρτύρωμαι, using the verb διαμαρτύρομαι for ʿûḏ (עּוד). 
A handful of verses contain both ʿēḏîm (ֵעִדים) and ʿûd (156.(עּוד In Jer 32:10 
(39:10 LXX), the LXX translates wāʾāʿēḏ ʿēḏîm (ָוָאֵעד ֵעִדים) as καὶ διεμαρτυράμην 
μάρτυρας. We encounter the same problem here which we encountered in the MT, 
regarding whether ʿûd (עּוד) should be understood as calling or as some specific form of 
witnessing, as we have in the LXX. The LES translates the LXX’s καὶ διεμαρτυράμην 
μάρτυρας as “…and affirmed a witness” (Brannen et al. 2012), and Brenton (1870) as 
“…and took the testimony of witnesses.” Strathmann (1964, 4:511–512) explains that 
the first meaning of διαμαρτύρομαι is to “invoke someone (gods or men) as witness 
with reference to something.” His second meaning is “declare emphatically,” whether 
with reference to facts or truths or in the sense of a summons, admonition, or warning. 
Accordingly, in Jer 39:10 διαμαρτύρεσθαι μάρτυρας refers “to the part of witnesses at 
the signing of agreements.”156F157 Again, this leaves us with the option of translating 
διαμαρτύρεσθαι μάρτυρας as “invoking” or “calling someone” as a witness. Or we can 
follow Brenton (1870), “took the testimony of witnesses.” 
In Jer 32:12 (39:12 LXX), the LXX does not translate ʿēḏîm (ֵעִדים). Instead, the 
“LXX [Rahlfs’ version] has τῶν ἑστηκότων,158 ‘the ones standing,’ suggesting an 
original Heb. העמדים, ‘the ones standing,’ which differs by only one letter from MT 
 the witnesses’” (Keown 1998, 143). Similarly, the LXX reads wəhāʿēḏ ʿēḏîm‘ ,העדים
 at Jer 32:25 (39:25 LXX) as ἐπεμαρτυράμην μάρτυρας. This resembles Jer (ְוָהֵעד ֵעִדים)
32:10, where ἐπιμαρτύρομαι could either be understood as “to call someone as ones 
                                                 
156 Jer 11:7 is omitted from the LXX. 
157 “Elsewhere it means ‘to declare emphatically,’ whether with ref. to statutes to be followed 
(Ex. 18:20; 19:10, 21; 1 Βασ. 8:9), to representations made to someone (Ex. 21:29; 2 Εσδρ. 23:21), 
occasionally to a promise given (Zech. 3:6), or commonly to prophetic warnings to repent (4 Βασ. 17:13; 
2 Παρ. 24:19; 2 Εσδρ. 19:26, 34; ψ 49:7; 80:8; Ιερ. 6:10; Ez. 16:2; 20:4 in these two passages with the 
obj. τὰς ἀνομίας). With these meanings we often find the dat of person, e.g., Dt. 32:46; Ex. 19:21. There 
is a special use in Mal. 2:14: ὅτι Κύριος διεμαρτύρατο ἀνὰ μέσον σοῦ καὶ ἀνὰ μέσον γυναικός νεότητός 
σου, ‘He was present as a witness’” (Strathmann 1964, 4:512). 
158 In Swete's edition of LXX it says τῶν ἀνδρῶν τῶν παρεστηκότων “…the people who stood 
by….” 
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witness” (Liddell 1996, 296), or as Brannan et al. (2012), “took the testimony of 
witnesses.” This alternative implies that these witnesses performed some form of 
witnessing. Likewise, in Jer 32:44 (39:44 LXX) the LXX translates wəhāʿēḏ ʿēḏîm ( ְוָהֵעד
 as διαμαρτυρῇ μάρτυρας, and the translator faces the same challenge as we saw in (ֵעִדים
Jer 32:10 and 32:25. Brannan et al. (2012) read these words as “and affirm it by 
witnesses,” and Brenton (1870) as “and shalt take the testimony of witnesses.” 
In Jer 42:19-20 (49:19-20 LXX), the LXX reads ἃ ἐλάλησεν κύριος ἐφʼ ὑμᾶς 
τοὺς καταλοίπους Ιουδα Μὴ εἰσέλθητε εἰς Αἴγυπτον. καὶ νῦν γνόντες γνώσεσθε ὅτι 
ἐπονηρεύσασθε... “The Lord has spoken these things against you who remain in Judah. 
Do not enter into Egypt! And now you will surely know that you have acted 
wickedly…” (Brannan et al. 2012), lacking the expression kî-haʿîḏōṯî ḇāḵem hayyôm 
 .that I have warned against you today” from v. 19“ (ִּכי־ַהִעיֹדִתי ָבֶכם ַהּיֹום)
In Lam 2:13, the LXX reads māh-ʾǎʿîḏēḵ (�ָמה־ֲאִעיֵד) as Τί μαρτυρήσω σοι “What 
shall I testify to you,” and in this way retains the MT’s idea of witnessing. Although σοι 
is sometimes used for translating the idea of “witnessing against” (1 Kings 2:42; Ps 50:7 
and 81:8), in all those instances σοι translates personal pronouns with the preposition bə 
 We have seen that this carries the idea of “witnessing against.” Here, however, ʿûḏ .(ּבְ )
 in the MT (ּבְ ) likely means “comforting,” and the lack of the preposition bə (עּוד)
supports this reading. 
The LXX translates šimʿû wəhāʿîḏû bəḇêṯ yaʿǎqōḇ (ִׁשְמעּו ְוָהִעידּו ְּבֵבית ַיֲעֹקב) “Hear, 
and testify against the house of Jacob” (NRSV) in Amos 3:13 as ἀκούσατε καὶ 
ἐπιμαρτύρασθε τῷ οἴκῳ Ἰακώβ “Hear and bear witness to the house of Jacob.” This 
corresponds to the MT. Both Swete and Rahlfs end v. 12 with the word ἱερεῖς “priests,” 
but in Codex Vaticanus this is the first word in v. 13. Accordingly, if the subjects of 
šimʿû (ִׁשְמעּו) “listen” and wəhāʿîḏû (ְוָהִעידּו) “testify” in the MT are unclear, Codex 
Vaticanus identifies the subjects of these two verbs (priests). But Swete and Rahlfs 
make no such identification. 
The LXX follows Zech 3:6 strictly, rendering wayyāʿaḏ malʾaḵ yəhwāh 
bîhôšuaʿ lēʾmōr (ַוָּיַעד ַמְלַא� ְיהָוה ִּביהֹוֻׁשַע ֵלאֹמר) as καὶ διεμαρτύρατο ὁ ἄγγελος Κυρίου 
πρὸς Ἰησοῦν λέγων. The LXX uses the verb διαμαρτύρομαι to translate ʿûḏ (עּוד), and 
translates the expression bîhôšuaʿ ( ִַּביהֹוֻׁשע), which contains the preposition bə ( ְּב), as 
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πρὸς159 Ἰησοῦν. Accordingly, Brannan et al. (2012) translate this verse as “And the 
angel of the Lord warned Joshua, saying…,” and Brenton (1870, Zech 3:7) renders it, 
“And the angel of the Lord testified to Jesus, saying….” 
kî-yəhwāh hēʿîḏ bênəḵā ûḇên ʾēšeṯ nəʿûreḵā ( ּוֵבין ֵאֶׁשת ְנעּוֶרי� ִּכי־ְיהָוה ֵהִעיד ֵּביְנ� ) in 
Mal 2:14, LXX reads as ὅτι Κύριος διεμαρτύρατο ἀνὰ μέσον σοῦ καὶ ἀνὰ μέσον 
γυναικὸς νεότητός σου “Because the Lord has testified between you and between the 
wife of your youth.” For hēʿîḏ (ֵהִעיד), the LXX uses διαμαρτύρομαι, and for bênəḵā 
 the idiom ἀνὰ μέσον [anà - preposition; meson - adjective], which (ּוֵבין) and ûḇên (ֵּביְנ�)
can be translated as “in the midst of” (Stevens 2008, 118), or “among something” 
(Mounce 2011, 66). 
4. Summary of the results 
Here are the results of our comparison of the MT and LXX. We will focus on how the 
LXX translates particular Hebrew words and their semantic range, with some selected 
grammatical notes. Concretely, we will address nouns, verbs, prepositions and 
antonyms. 
Regarding nouns, in the MT ʿēḏāh (ֵעָדה) is used only for impersonal entities 
(Gen 21:30; 31:52; Josh 24:27). The LXX translates ʿēḏāh (ֵעָדה) as μαρτύριον (Gen 
21:30; Josh 24:27). The noun ʿēḏ (ֵעד) is rarely used for testimony from impersonal 
entities, but when it is so used the LXX translates it with the noun μαρτύριον: Gen 
31:44 (covenant), Deut 31:19 (song), Deut 31:26 (Torah), Josh 22:27, 28, 34 (altar), Job 
16:8 (Job’s sufferings). In Gen 31:48 (heap) and Deut 31:21 (song), the LXX uses the 
verb μαρτυρέω. In Ex 22:12(13) (remains of an animal), the LXX uses the preposition 
epí (ἐπί) “to.” The MT occasionally uses ʿēḏ (ֵעד) to refer to impersonal witnesses: Is 
19:20 (altar and/or pillar) and 30:8 (written prophecy), but the LXX does not identify 
these things as witnesses. Conversely, for the testimony of personal witnesses, the MT 
usually uses ʿēḏ (ֵעד) and ʿēḏîm (ֵעִדים), which the LXX predominantly translates with 
μάρτυς. There are a few exceptions: in Ex 20:16 and Prov 25:18, where ʿēḏ (ֵעד) refers 
                                                 
159 Preposition πρός has variety of meanings: 1. to, extension toward a goal; 2. against, extension 
that will have contact and reaction; 3. at, by alongside a location; 4. among, with; in a location; 5. to, 
with; a marker of an experiencer of an event; 6. about, a marker of content; 7. with, a marker of 
association and interrelationships; 8. for, a marker of purpose; 9. according to, a marker of 
correspondence, implying reciprocity; 10. toward, a marker of a period of time; 11. at the time; 12. to the 
point of ; 13. with regard to, between (Swanson 1997b). 
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to human witness, it is translated with μαρτυρία.  In Is 55:4 ʿēḏ (ֵעד) again refers to 
personal witness/witnesses, it is translated with μαρτύριον; likewise with YHWH in 
Mic 1:2. Furthermore, in the LXX μαρτυρία (Ex 20:16; Prov 25:18) and διαμαρτυρία 
(Gen 43:3) always refer to the content of the testimony of personal witnesses. Finally, in 
the MT ʿēḏûṯ (ֵעדּות) and its plural form ʿēḏôṯ (ֵעְדֹות) and ʿēḏāh (ֵעָדה) and its plural form 
ʿēḏōṯ (ֵעֹדת) always refer to impersonal entities as witnesses. Specifically, they refer to 
the Torah, ark, veil, and the tabernacle. The LXX always uses μαρτύριον to translate 
these words, except in Ex 39:35 and Josh 4:16; there the LXX translates ʿēḏûṯ (ֵעדּות) as 
διαθήκη “covenant,” thus identifying “testimony” as “covenant.” 
Sometimes, Hebrew verbs that in their semantic range can signify witness, are 
clearly designated as such in the LXX: ʿānāh (ָעָנה) as: a) καταμαρτυρέω: Deut 5:20; 
Prov 25:18; b) ψευδομαρτυρήσεις: Ex 20:16; c) μαρτυρέω: Num 35:30; ʿûḏ (עּוד) as: a) 
διαμαρτύρομαι: Gen 43:3; Ex 19:21, 23; 21:29; Deut 30:19; 31:28; 32:46; 1 Sam 8:9; 2 
Kings 17:13, 15; 2 Chron 24:19; Neh 9:26, 34; 13:21; Ps 50:7; 81:8; 119:61; Jer 6:10; 
32:10; Zech 3:6; Mal 2:14; b) ἐπιμαρτύρομαι: 1 Kings 2:42; Neh 9:29, 30; Jer 32:25; c) 
καταμαρτυρέω: 1 Kings 21:10, 13; d) ἐπιμαρτυρέω: Neh 13:15; Amos 3:13; e) 
διαμαρτυρέω: Jer 32:44; f) μαρτυρέω: Lam 2:13. 
Finally, we need to observe the usage of prepositions and antonyms. The 
preposition lə ( ְל) may signify direction (physical movement or of personal attention or 
attitudes); the direction or result of a transformation or change; location in space and 
time; possession, etc. Likewise, the preposition bə ( ְּב) also has a wide range of 
meanings, such as “in” (location), “at” (position in proximity to another object), 
“because” (cause or reason), “with” (accompaniment or of instrument), etc., but also 
“against” signifying opposition. Note that these prepositions convey both affirmative 
and adversarial meanings, and readings of them are dependent on the context. Here are 
few examples: a) In Deut 31:19, the LXX translates ləʿēḏ (ְלֵעד) as εἰς μαρτύριον “for 
witness,” in the context of biḇnê yiśrāʾēl (ִּבְבֵני ִיְׂשָרֵאל) “against the sons of Israel,” which 
the LXX reads as ἐν υἱοῖς Ισραηλ lit. “in the sons of Israel”; b) in Deut 31:21, the LXX 
translates ləp̄ānâw (ְלָפָניו) “toward their faces” as κατὰ πρόσωπον “toward/against face.” 
Additionally, when the preposition κατά is used with different verbs (for example, 
ψευδομαρτυρήσεις in Ex 20:16 and Deut 5:20) it clearly carries the meaning of 
“against” (cf. Prov 25:18; Job 16:8); c) in Deut 31:26, the LXX translates ləʿēḏ (ְלֵעד) as 
εἰς μαρτύριον; again, this occurrence appears in the context of bəḵā (�ְּב) which the LXX 
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renders as ἐν σοὶ “among you,” “to you” or “with you”; d) in Deut 4:26; 8:19; 30:19; 
32:46 the LXX uses personal pronoun ὑμῖν “you” for ḇāḵem (ָבֶכם) “against you,” and 
uses αὐτοῖς “them” for  bām (ָּבם) “against them” in Deut 31:28. 
Lastly, we looked at antonyms, which describe the character of a person. We 
saw examples from the MT, such as Ex 20:16 ʿēḏ šāqer (ֵעד ָׁשֶקר) “false witness” and 
Deut 5:20 ʿēḏ šāwʾ (ֵעד ָׁשְוא) “false witness.” The LXX translates these to describe the 
activity of a person; both of those examples the LXX reads as μαρτυρίαν ψευδῆ “false 
testimony.” On the other hand, what the MT describes as ḥāmās (ָחָמס) “violence” (Ex 
23:1; Deut 19:16; Ps 35:11), and šeqer ( רֶׁשקֶ  ) “deception” or “lie” (Deut 19:18; Prov 
6:19; 14:5), the LXX translates as ἄδικος “injustice.” This leaves no room to view such 
activities as justifiable, e.g., noble acts of lying (cf. Ex 1:15-21) or violence.
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V. CHAPTER:  
MAJOR ASPECTS OF THE CONCEPT OF WITNESS IN 
THE OLD TESTAMENT 
To this point, we have offered a basic explanation of the concept of witness and 
analyzed individual texts from the OT. Here we will synthesize the results of the 
analysis, which will deepen our understanding of the biblical concept of witness and 
open some new perspectives. Here we continue to follow the categorization of witnesses 
used above. We will here introduce two additional categories, namely temporal aspect 
and the mode of witnessing. After showing how these categories revise our 
understanding of the concept of witness, we will end this chapter by discussing 
additional aspects of the concept of witness. These include: the function of witnesses in 
a given text, the definition of witness and witnessing/testifying, the importance of the 
concept in the OT, authority and validation (valorization) of witness, and the dynamics 
of witnessing.  
1. Types of witnesses 
Building on the ontological categories introduced at the beginning of this study, 
witnesses can be further divided by their type into two categories, observing witnesses 
and testifying witnesses. We observed this division in our analysis of OT texts, and here 
we will elaborate it. 
1.1 Observing witnesses 
For someone to be a testifying witness, in some cases the person must first be an 
observing witness, the witness of someone or something. If a witness is “one who helps 
establish the truthfulness of a matter by testifying firsthand about what was seen or 
heard” (Leschert 2000, 1384), or “one who tells what he or she has seen or personally 
experienced, often in a court of law” (Elwell and Comfort 2001, 1306), the condition of 
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being present at an event,160 knowing, seeing and hearing, that is, being first of all 
witness of, is almost always necessary and foundational for further activity as a witness.  
Observing witnesses can be impersonal or personal entities. Their role is 
primarily passive; they serve to record something that has been said or happened. Due 
to their passive role, the most common verbs which signify the actions of observing 
witnesses are: šāmaʿ (ָׁשַמע) “to hear,” yāḏaʿ (ָיַדע) “to know,” rāʾāh (ָרָאה) “to see” (Wells 
2004, 27–28). Furthermore, they often bear some of the following characteristics: a) 
they are designated as witnesses by someone else: Josh 24:22; Ruth 4:9, 10; 1 Sam 
12:5; Jer 42:5 (Wells 2004, 27); b) verbless clauses with Predicate-Subject word order 
such as we have in Josh 24:22 Ruth 4:9, 10; 1 Sam 12:5 can signify observing witnesses 
(Wells 2004, 33);161 c) they are object of the verb ʿûḏ (עּוד) such as in Is 8:2; Jer 32:10, 
25, 44 (Wells 2004, 27). 
Wells divides observing witnesses into four subcategories. The first subcategory 
is transaction observers. Such witnesses perform the act of recording at formal legal 
events outside of a trial setting, such as sales, adoptions, the division of inheritance. 
Witnesses in the second subcategory are trial observers, who act as observing witnesses 
in court during an actual trial. Those in the third subcategory are accidental observers, 
who find themselves recording or observing an event without prior knowledge of it. 
Witnesses in the fourth subcategory are furtive observers, who are partially prearranged 
and partially coincidental. Their presence is prearranged but the event they observe may 
not be (Wells 2004, 22–25).162 
1.2 Testifying witnesses 
Witnesses in the second major type are testifying witnesses. Their function is to report 
what they have seen, heard or know. Hence, in most cases, testifying witnesses are those 
who in the past has been observing witnesses, and their testimony serves as an evidence. 
As with observing witnesses, testifying witnesses can be either impersonal or personal. 
                                                 
160 Present in the sense of “one who is in contact” (Bovati 1994, 265). 
161 The exception is Is 44:9 where the Predicate-Subject word order seems to refer to testifying 
witness (Wells 2004, 33). 
162 As an example of transaction observers, Wells brings Jeremiah’s purchase of the land in 
Jeremiah 32; Wells (2004, 22–25) claims that the OT does not have examples of trial observers although 
a number of other Near Eastern documents mention the presence of such witnesses at trials. As an 
example of accidental observers, Wells mentions Num 5:13 where there are no witnesses to woman’s 
supposed adultery. As an example of furtive observers, Wells points to Psalm 35. 
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Their role is active, and their activity is described with active verbs such as: qûm (קּום) 
“to arise” (Deut 19:15, 16; Ps 27:12; 35:11; Job 16:8), ḥāḏaš ( ַדׁשחָ  ) “to renew” (Job 
10:17), nāṯan (ָנַתן) “to give” (Is 43:9; 55:4), hāyāh (ָהָיה) “to be” (Ex 23:1; Prov 24:28; 
Job 16:8; Mic 1:2; Mal 3:5), and others. Testifying witnesses are connected with the 
activity of speaking: nāḡaḏ (ָנַגד) “to declare” (Lev 5:1; Prov 12:17), dāḇar (ָּדַבר) “to 
speak” (Ps 50:7; Prov 21:28), ʿānāh (ָעָנה) “to reply” (Ex 20:13; Num 35:30; Deut 19:16, 
18; 31:21; Job 16:8; 29:11; Prov 25:18) (Wells 2004, 26–27). Furthermore, testifying 
witnesses can be detected by the following characteristics: a) they are the subject of the 
verb ʿûḏ (עּוד), which in this case can be translated as “testify” (1 Kings 21:10, 13; Job 
29:11; Ps 50:7; Mal 2:14) (Wells 2004, 24); b) verbless clauses with word order 
Subject-Predicate often point to testifying witnesses (Gen 31:50; Is 43:10, 12; 44:8; Jer 
29:23) (Wells 2004, 33). 
2. Revision of categorization: temporal aspect and mode of witnessing 
(of, for or against, and about) 
Distinguishing between observing and testifying witnesses is helpful, because it 
demonstrates the complexity of roles that witnesses had in the OT. Our grasp of the role 
becomes even more nuanced if we distinguish witnesses by: a) the temporal aspect of 
observing and testifying and their subjects, and consequently; b) the mode of their 
witness.  
Witnesses function in various temporal directions. In general, they can:  
- in the present, observe something and be just passive recipients 
- in the present, speak about the past 
- in the present, speak about the future  
- in the present, speak about the past, present or future  
This division attends to the temporal dynamics of witnessing. We must add a further, 
connected category, the mode of witness – that is, for what purpose and with what 
outcome these witnesses testify.  
Based on textual analysis, we suggest that there are three different modes of 
witnessing: witnessing of, witnessing for or against, and witnessing about. Accordingly, 
the mode of an observing witness is always witness of, because they passively receive 
information. Because they report what they have observed, the mode of testifying 
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witnesses is active, and can constitute witnessing for or against,163 or witnessing 
about.164 When we add to that temporal spectrum of witnesses’ activities and different 
modes of their witnessing to our consideration of the ontological categories and 
different types of witnesses, a complex picture emerges. Determining the temporal 
aspect and mode of witness will help us to define more precisely the type of witness and 
its functions. 
Two examples will illustrate the usefulness of these divisions. First, we can look 
Gen 31:50. Wells (2004, 43) says that the witness in this verse is difficult to classify, yet 
he classifies it as testifying witness. However, he sees this witness as becoming a 
testifying witness in the future. In actuality YHWH is at that point an observing witness. 
This illustrates why attention to the temporal aspect of witnesses helps us to define 
more precisely the type of witness. Gen 31:50 does not have a verb to modify the 
activity of ʿēḏ (ֵעד), and the expression bênî ûḇêneḵā (�ֵּביִני ּוֵביֶנ) “between me and you” 
(cf. Gen 31:44, 48) indicates witness in a passive role (observing witness) rather than an 
active role. Since YHWH is invoked as witness at the beginning of the covenant 
between Jacob and Laban (there is no reference to the past, just from present forward), 
we must classify YHWH here as an observing witness, a witness of. Mal 2:14 provides 
an instructive parallel to Gen 31:50. There the verb ʿûḏ (עּוד) occurs alongside the 
expression bênəḵā ûḇên (ֵּביְנ� ּוֵבין) “between you [m.s.] and between…,” a similar 
expression to Gen 31:50. That expression indicates that the witness is an observing 
witness. Yet, the Hiphil form of ʿûḏ (עּוד), which can be translated as “cause to witness,” 
indicates that the witness is a testifying witness. YHWH was an observing witness of the 
marriage covenant in the past, so that in the present he can perform the function of a 
testifying witness. He testifies about the infidelity of husbands toward their wives, but 
he also acts as witness-enforcer. That YHWH testifies post factum is clear from the 
context (cf. Mal 2:13). So the temporal aspect of witness (in the present about the past) 
supports our conclusion that YHWH here is testifying witness. 
The second example comes from Josh 22:27, which we included in the category 
of impersonal testifying witnesses. Wells (2004, 41) classifies the altar from this verse 
as an observing witness, which serves as a symbolic (constant) reminder. Pietro Bovati 
                                                 
163 According to Bovati (1994, 264–65), only the context can tell us whether a witness is for or 
against someone. 
164 Introducing the category “mode of witness” affects only testifying witnesses, since observing 
witnesses always function as witnesses of. 
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(1994, 264) argues that the altar has “an indisputable juridical function as the sign of the 
pledge…but…do not enter into area of trial witness.” Trites (2004, 18) sees it “as 
evidence of the reported arrangement.” By introducing the categories of temporal aspect 
and mode of witness, we can better understand this altar’s role as witness. First, this 
altar is a visible expression of a particular testimony, here the people’s determination to 
serve YHWH. This means that this altar is constructed sometime after the people’s 
decision and not simultaneously with it, which then excludes the altar from the notarial 
role of observing witness. This altar is thus a testifying witness. But what kind of 
testifying witness? Bovati and Trites together claim that the altar communicates 
something: as sign and evidence. Therefore, we should consider it as testifying witness, 
but as a witness about. Consider the more detailed explanation offered below. 
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2.1 Definitions according to the suggested revision 
When we combine categories of ontology and type with mode and temporal aspect of 
witness, the following picture emerges. 
2.1.1 Observing witnesses (personal and impersonal) 
Observing witnesses receive the testimony, so their mode is always witnessing of 
something. But when we analyze observing witnesses through their temporal range, we 
can see that both impersonal and personal observing witnesses function in the present, 
with the potential of becoming testifying witnesses in the future if needed. Their 
function is to record and if necessary to confirm. Personal observing witnesses are 
qualified by the fact that they were present in particular occasion and saw or heard 
something. Hence, they possess unique (eyewitness) knowledge that no one else has. 
Impersonal observing witnesses intrinsically do not possess attributes of hearing, seeing 
and knowing, but these attributes are ascribed to them by others (personification). 
2.1.2 Testifying witnesses: for or against, and about 
Regarding testifying witnesses, the situation is far more complex. Their common feature 
is that their function is to report. This reporting comes in two modes of testifying: a) 
witnessing for or against and; b) witnessing about. 
2.1.2.1 Personal and impersonal testifying witnesses for or against 
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The role of personal testifying witnesses for or against is active, and their function is to 
report what has been said or done. Temporally, they always speak in the present about 
the past; this temporal aspect is characteristic of them. The specific purpose of their 
testimony is to provide evidence with the goal of establishing the truth regarding the 
subject’s guilt or innocence.165 Guilt can be legal (toward men) or religious (toward 
God) in nature. What qualifies them to be testifying witnesses is having been observing 
witnesses in the past, and in the present offering their testimony in a legal or quasi-legal 
context. When such witnesses appear in covenantal context, the courtroom setting is 
emulated in order to provide a setting for establishing a subject’s guilt or innocence. 
Occasionally, impersonal entities assume the role of witnesses for or against 
(impersonal testifying witnesses). In that case, the characteristics of personal testifying 
witnesses are ascribed to them through personification, although they do not 
intrinsically possess these characteristics. In other words, they cannot offer verbal 
testimony, but they speak through material evidence.166 They function in the same way 
as personal testifying witnesses; their function is to report, with the specific purpose of 
establishing the truth regarding a subject’s guilt or innocence. They are qualified for 
this rule by the fact that others recognize and affirm them as such witnesses.167 
2.1.2.2 Personal and impersonal testifying witnesses about 
Personal testifying witnesses about also have to report as their function. However, their 
temporal aspect, specific purpose, and qualifications differ from those of personal 
testifying witnesses for or against. In this category we have three groups. The first group 
of personal testifying witnesses about have the temporal aspect of announcing in 
advance what will or can happen, with specific purpose of warning or admonishing 
people. Such speech is usually accompanied by conditions and consequences 
(“if”…”then”). It describes the future. This description is given prior to any deeds done 
                                                 
165 The rationale is to make distinction between witnesses for or against, and witnesses about 
precisely on the point of innocence and guilt. If witness is testifying in order to prove someone's 
innocence or guilt in relation to men or YHWH, such testifying witness is witness for or against. All other 
outcomes of testifying witnesses fall into the category of witnessing about.  
166 Speaking of Ex 22:12 (13), Westbrook and Wells (2009, 42) say that “the object, even when 
called a witness, had only limited power to speak for itself. A human witness was required to put the 
object in context, and ultimately it was the testimony of the latter that the court had to believe.” 
167 In Ex 22:13 the remains of an animal; in Job 10:17; 16:8 Job’s physical condition.  
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by the subject.168 Thus the witness gives warnings and admonishments without any 
direct reference to the subject’s past. Those who give such warnings/admonishments are 
qualified for this activity by their position of power, which enables them to execute 
consequences based on the future actions of hearers.   
Sometimes the role of personal testifying witnesses about overlaps with 
witnesses for or against.169 The temporal aspect of that second group is to announce in 
the present what will, can or must happen in the future, based on a subject’s past or 
present actions. The specific purpose is to urge people to change through warnings and 
admonishments. These witnesses cover both parts of the temporal spectrum, past-
present and future, and often mention a subject’s guilt. Hence, the guilt speech is often 
included in their testimony and presumed as fact.170 The qualification for being such a 
witness is: a) being inspired by YHWH to prophetically announce future events, or 
receiving such knowledge from YHWH; b) possessing previous knowledge. In the 
second case, the witness is convinced that something will happen (or repeat) because of 
a similar event in the past.171 
The temporal aspect of the third group of personal testifying witnesses about is 
transtemporal. They testify in the present, but the content of their testimony cannot be 
limited to only one temporal dimension. Hence, we say that they testify about more than 
one dimension of time. The specific purpose of their testimony is to testify about certain 
truths. They are qualified for this role by God’s election and appointment. 
Impersonal testifying witnesses about have the same function as the personal 
testifying witnesses about, yet other details are complementary or different. Based on 
the analysis, we can also divide these witnesses into five groups. The first group’s 
temporal aspect is to declare in the present what will happen in the future. Their 
                                                 
168 More precisely, warnings can be recognized by the presence of conditions and consequences, 
and admonishments only stipulate conditions. 
169 By overlapping we mean that it is difficult to distinguish between them due to many 
similarities. 
170 Such witnesses do not testify in order to prove a subject’s guilt or innocence. That is not an 
issue. The guilt of the subject is a given. The witnesses point to the guilt and then warn on of the coming 
consequences, or at least tell what person must do. Because of this complexity, I chose to treat these 
witnesses not simply as witnesses against (although fundamentally that is what they are), but as witnesses 
about, since they work in both temporal spectrums: past or present, and future. Witnesses for or against 
refer only to the subject’s past. 
171 Neh 9:30 specifically says that YHWH’s warnings were given by YHWH’s Spirit through his 
prophets. This is example of the first type of qualification. But when Nehemiah in Neh 13:15 rebukes his 
countryman, he warns them not to sin against God because such behavior will invoke similar punishment 
as happened in the past. That is an example of the second type of qualification. 
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testimony contains prophecy as evidence for the purpose of warning, admonishing and 
urging people to change. In such instances, these impersonal entities are qualified for 
their role because they are products of YHWH’s inspiration or revelation. Once 
materially produced, they contain the prophetic message, and are means of witness. 
Some witnesses from this group are clearly described as witnesses containing messages 
about the future (Deut 31:19, 21, 26; 32:46), and/or are given in written form as 
prophetic messages (Deut 31:19, 26; Is 8:16, 20; 30:8). These objects “speak” about 
their subjects’ past, in the sense that their past guilt is the cause for future events. It is 
not always clear how the subjects’ past determines what will happen in the future. For 
example, the prophecies from Is 8:16, 20; 30:8 directly speak of the results of their 
subjects’ past actions. Deut 31:19, 21, 26; 32:46, on the other hand, speak more in terms 
of a pattern: Israel has sinned in the past, and will do so again in the future. 
The second group of impersonal testifying witnesses about has a present 
temporal aspect, to serve as a (constant) reminder of some testimony from the past. 
When considering this group, we must recognize that these entities are produced or 
designated as witnesses after the occurrence of testimony they reflect. Their function is 
also to report, but they perform this function by being visible signs of particular 
testimony. Hence, the specific purpose of their testimony is to reveal and remind people 
of something. Their qualification for this task is that they are recognized as witnesses by 
others. Their very existence is the means of their testimony. Josh 22:27, 28, 34 and Is 
19:20 are examples of such witnesses. 
The third group of impersonal testifying witnesses about has the temporal aspect 
of reporting in the present about more than one dimension of time. Their specific 
purpose is to act in a visible manner to remind people of and confirm certain truths. 
They are qualified for this task because their existence is the result of YHWH’s 
revelation/inspiration/command. Hence, the Torah,172 veil, tabernacle and ark are 
visible expression of YHWH’s speech and revelation. 
The fourth group of impersonal testifying witnesses about has the temporal 
aspect of reporting in the present what happened in the past. Their specific purpose is to 
confirm a verbal report so that the truth of something under question may be 
                                                 
172 In a sense, the Torah is given to shape Israel’s present and future. It came into existance as a 
result of YHWH's revelation and speech, but with a purpose to communicate conditions of the Mosaic 
covenant and be permanent guide for Israel's life. 
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established. The OT’s only example of such witness is in Gen 21:30 where Abimelech 
accepts seven lambs given to him by Abraham. This signifies that he accepts Abraham’s 
claim to have dug the well. From that point on, Abraham’s claim becomes the official 
story, truth or (created) reality. Although the lambs do not have any connection with the 
digging of the well, Abraham’s willingness to support his claim with this symbolic act 
and Abimelech’s willingness to accept it qualifies these lambs as evidence for 
Abraham’s claim. 
The fifth group of impersonal testifying witnesses about has the opposite 
temporal aspect to the fourth group, and their specific purpose is to declare regarding 
something in the future. There are no specific qualifications for this category of 
witnesses. The only example of such a witness is Ruth 4:7, where Boaz’s act of giving 
his sandal to another visibly and tangibly confirmed his intention to marry Ruth. 
2.2 Explanation of the concept’s revision on concrete selected examples 
After giving our rationale for expanding our model for analysis, and offering support for 
the suggested expansion, here we give additional concrete examples that illustrate and 
confirm the expansion. We will give examples according to the type of witnesses. 
2.2.1 Observing witnesses  
Four texts in this category of witness require additional examination. In Deut 4:26; 
30:19 and 31:28, the impersonal entities of heavens and earth serve as observing 
witnesses. They are called or invited to witness to the message of Moses given to 
Israelites. Yet Moses also announces them as testifying witnesses against in the future, 
due to the use of Hiphil of ʿûḏ (עּוד) + bə ( ְּב). Moses prophetically announces Israel’s 
apostasy by speaking about conditions (“if you do this”) and consequences (“then this 
will happen”).  
In 1 Sam 12:5, we find the combination ʿēḏ (ֵעד) + bə ( ְּב), which could refer to a 
testifying witness. However, the context reveals that YHWH and Saul play the role of 
observing witnesses. In 1 Sam 12:3 Samuel invites the gathered people to “testify 
against him” ʿānāh (ָעָנה) + bə ( ְּב), and in 1 Sam 12:4 they testify in Samuel’s favor. So, 
in 1 Sam 12:5 Samuel invokes both YHWH and Saul as witnesses, but their role was to 
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observe and remember the witness brought by the people on that occasion. Hence, they 
are observing witnesses. 
Furthermore, Jer 42:5 clearly demonstrates the transition between observing and 
testifying witness. The people ask for YHWH to be a witness against them if they do not 
obey what YHWH tells them through Jeremiah. ʾim (ִאם) “if” points to the conditional 
role of YHWH. He is primarily an observing witness but—if the Israelites are not 
faithful to their commitment to follow YHWH’s instruction—YHWH will become a 
witness against them. Hence, we must pay attention to the temporal dimension in order 
to classify the type and mode of witness properly. 
Finally, above we said several factors show that the witnesses in Amos 3:13 are 
observing witnesses. First, these witnesses are invited to “hear,” a characteristic activity 
of observing witnesses. Second, the summoning of witnesses uses a rhetorical device 
which create the atmosphere of legal proceedings (Mays 1969, 68). Third, these 
witnesses are likely summoned to testify to the verdict of YHWH (Smith and Page 
1995, 81). In vv. 14-15 YHWH announces the future punishment of Israel, and these 
witnesses observe YHWH’s declaration. All this makes these summoned witnesses 
observing witnesses. 
2.2.2 Testifying witnesses 
2.2.2.1 Personal testifying witnesses 
We also have several texts requiring additional explanation in this category. Let us first 
observe witnesses for or against. First, the witness in Job 16:19 is apparently a witness 
who defends Job and affirms his innocence (Hubbard 2008, 382; likewise Wells 2004, 
47). As Alison Lo (2003, 145) says, Job cries for heavenly witness who can testify to 
his integrity in the presence of YHWH. Accordingly, we will treat this witness as 
witness for. Second, Is 43:9, 10, 12; 44:8, 9 use courtroom settings, because YHWH is 
bringing lawsuit against false gods. According to Wells (2004, 47), Is 43:9 and 44:9 
refer to witnesses supporting the false gods, serving as defense witnesses. Is 43:10, 12 
and 44:8 refer to witnesses for YHWH, which take the side of prosecution witnesses. It 
that emulated courtroom setting, YHWH’s witnesses would be witnesses against, and 
the witnesses of the pagan gods witnesses for. But if set the courtroom setting aside, we 
can view witnesses on both sides as witnesses for their side and against the other side. 
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According to Giovanna Raengo Czander (2009, 156), witnesses for YHWH’s side are 
first introduced as observing witnesses, using the terminology of “seeing,” “hearing” 
and “knowing” (Is 40:28; 41:20; 42:18-20). Because they also see, hear, and know, 
Israel can now step into the role of testifying witness.173 Third, the invitation of peoples 
to šimʿû (ִׁשְמעּו) “hear” (pl.) and haqšîḇî (ַהְקִׁשיִבי) “listen” in Mic 1:2 falls into line with 
the role of observing witnesses. Although in Jer 42:5 construction of ʿēḏ (ֵעד) + lə ( ְל) + 
bə ( ְּב) falls in the category of observing witness, that instance assumes a different 
situation: “On the basis of 2b, most commentators understand the peoples/earth not to 
be witnesses or judges in a lawsuit, but as those who stand indicted, although it is 
Israel's judgment that is announced. This judgment stands as an example for or witness 
against the nations” (Mathews 1995, 44). 
In the category of witnesses about, we will consider two texts. First, the type and 
mode of witness in Jer 29:23 is difficult to determine. The facts that YHWH first 
enumerates the sins of particular people, and that YHWY is described as hayyôḏēaʿ 
 witness” both“ (ָוֵעד) one who knows” (cf. Lev 5:1), and as one who is wāʿēḏ“ (ַהּיֹוֵדעַ )
argue YHWH is an  observing witness (Newman and Stine 2003, 598; Holladay 1990, 
109; Ahn 2010, 132). The fact that verbless clauses with word order Subject-Predicate 
are used in the OT to refer to testifying witnesses (Gen 31:50; Is 43:10, 12; 44:8; Jer 
29:23) argues that YHWH is here a testifying witnesses (Wells 2004, 33). Also, the 
context implies that YHWH is not trying to prove the people’s guilt; it is a given fact, 
and the future punishment is already declared. Accordingly, Juan Cruz (2016, 82) 
observes that “[u]sually when the deity appears as a witness in prophetic literature, he is 
seen testifying against specific people for specific offences,” and he uses Jer 29 as an 
example of YHWH testifying against Zedekiah and Ahab, charging them with perjury 
and adultery. Hence, the arguments can cut both ways. But if we accept that YHWH 
here functions as a testifying witness, we still must define the mode of witness. Due to 
the assumption of the subject’s guilt in Jer 29:21-23 and the fact that the punishment is 
already defined, the best conclusion is to define this as an example of witness about. 
                                                 
173 Czander (2009, 161) rightly argues that YHWH calls Israel to testify “because she has 
observed Yahweh at work in her own history and she has heard the message of the prophets, who 
announced what was going to happen before it occurred. As previously mentioned, Israel is called not as a 
witness (observing witness) of a crime, but a witness of Yhwh’s mighty acts. Israel is called as both a trial 
observer (of the rîbs against the gods and against nation) and as ‘direct observer’ type of witness (of 
Yhwh’s work in history). The purpose of making Israel observe Yhwh’s secondary trials against the 
nations and their gods is to bring awareness to Israel that she is Yhwh’s witness (‘so that you may see and 
know’ 40:21, 28, 41:20).” 
128 
Is 55:4 deserves special attention. It seems to represent a rare type of witness in 
the OT,174 because the witness in this verse is positive – witness for due to combination 
of ʿēḏ (ֵעד) + lə ( ְל), and (unidentifiable) peoples are recipients of this testimony. 
However, witnessing for in this case does not have the normal temporal aspect for such 
mode of witness, and the purpose is not to establish truth regarding the subject’s guilt or 
innocence but rather to establish some religious truth. Hence, this witness we label as 
personal witness about, group 4. 
2.2.2.2 Impersonal testifying witnesses 
Several verses require additional explanation here. We will first observe two examples 
from witnesses for or against, and then discuss examples from witnesses about 
category. The usage of ʿēḏ (ֵעד) together with neḡdî (ֶנְגִּדי) “against me” in Job 10:17 
probably implies that Job’s bad physical condition is itself a witness against Job. Job 
16:8 makes the same implication. Accordingly, these texts reflect the personification of 
sufferings as witnesses, and Job interprets them as witnesses against him. This 
combination is unique to these texts. 
Under the category of witnesses about, the first example is the Song of Moses 
(Deuteronomy 32), mentioned in Deut 31:19, 21; 32:46. The song functions as testifying 
witness against the Israelites. But unlike witnesses against who testify in the present 
about the past, this song functions as a prophecy about the future of the Israelites 
(imperfect of hāyāh (ָהָיה) “to be” in Deut 31:19 and weqātal (waw + perfect) of ʿānāh 
 ,to answer” in Deut 31:21). In the narrative context, it functions as witness about“ (ָעָנה)
prophetically announcing what can/will happen in the future. Yet the text clearly defines 
the song’s future role as witness for and against. Deut 31:19 says that the song is ləʿēḏ 
( ֵעדלְ  ) “for witness”: for one party is it witness llî (ִּלי) “for me,” and for the other it is 
witness biḇnê yiśrāʾēl (ִּבְבֵני ִיְׂשָרֵאל) “against the sons of Israel.” Similarly, in Deut 31:21 
the song is again ləʿēḏ (ְלֵעד), but this time it witnesses against the Israelites ləp̄ānâw 
 ”.to their faces“ (ְלָפָניו)
Second, the book of the Law in Deut 31:26 also shows this overlap between 
witness about and witness against. In the narrative context, the book of Law serves as a 
                                                 
174 When we analyze semantic range of the concept of witness in the OT, we will see that due to 
the covenant with YHWH, Israel’s role also includes witness to the world. But still, this aspect is not so 
prominent in the texts that contain specific Hebrew word for witness/testimony. 
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witness about, because it speaks about future things. It cannot immediately function as a 
witness against, because the Israelites’ apostasy has not yet occurred. Yet, the text 
clearly indicates that the book of the Law will be a witness against in the future, due to 
the verb hāyāh (ָהָיה) “to be” in weqatal (waw+perfect) where the Book of the Law is 
ləʿēḏ (ְלֵעד) “for witness,” but bəḵā (�ְּב) “against you” (m.s.). 
Third, the relationship between Gen 31:44, 48 and Josh 22:27, 28, 34 is 
interesting. These texts describe witnessing that occurs “between” two parties. But the 
witnesses in Gen 31:44, 48 fall in the category of observing witnesses, and in Josh 
22:27, 28, 34 in the category of testifying witnesses. The distinction is that the altar of 
Josh 22 is made after the testimony which it reflects, so it cannot play a role of an 
observing but testifying witness. The covenant and heap from Gen 31 are made 
simultaneously with the event, so their role belongs into the category of observing 
witnesses. This illustrates how paying attention to the temporal aspect of witnessing can 
help us to determine the type of witnesses more clearly. 
Fourth, Is 8:16 and 20 probably refer to testifying witnessing about. Whether 
təʿûḏāh (ְּתעּוָדה) refers to verbal or written records,174F175 the message refers to the future 
and not the past. Hence, we cannot consider this to be witnessing against, but 
witnessing about. Similarly, in Is 30:8 we have a situation where the text becomes a 
form of testimony, since YHWH instructed Isaiah to write the Israelites’ punishment 
upon the tablet (Najman 2010, 15). 
Fifth, Is 19:20 has a situation very similar to Josh 22, where material objects are 
created in order to convey particular message. As Csaba Balogh (2011, 260) notices: 
“(a) The altar and the stone is a sign ‘to/for Yhwh’ prepared by (?) the Egyptians. (b) 
These objects can be signs ‘concerning Yhwh’, i.e. a testimony to Egyptians and others. 
It is more likely that the stele and the altar are signs and markers aimed at the Egyptians 
and others indicating the extent of Yhwh’s power….” Hence, we can label this altar and 
pillar as witnesses about, because they convey or express certain testimony. 
Sixth, we have seen that the Torah was presented as a form of testimony, as 
were the accompanying elements (tabernacle, ark…). We also defined these as 
witnesses about, due to their trans-temporal nature.  However, in few instances, the 
                                                 
175 “Although some scholars have thought that the testimony in this passage is not the text but, as 
before, the authenticating testimony of the disciples, it seems to me that here the testimony is textual and 
the disciples are charged with its preservation” (Najman 2004, 149–150). 
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Torah apparently could signify a mode of witnessing other than just witness about. In Ps 
119:31 we find the combination of ʿēḏôṯ (ֵעְדֹות) + bə ( ְּב) in the form of ḇəʿēḏəwôṯệḵā 
 and in Jer ;(ְבֵעֹדֶתי�) in the form of ḇəʿēḏōṯệḵā (ּבְ ) bə + (ֵעֹדת) in Ps 119:46 ʿēḏōṯ ;(ְבֵעְדֹוֶתי�)
44:23 ʿēḏōṯ (ֵעֹדת) + bə ( ְּב) in the form of ûḇəʿēḏôṯāw (ּוְבֵעְדֹוָתיו). But based on the 
contexts, we cannot conclude that Torah functioned as witness against someone. 
Furthermore, in Ps 78:5 the preposition bə ( ְּב) was not connected with the Torah but 
with the recipient, bəyaʿǎqōḇ (ְּבַיֲעֹקב) “Jacob” and bəyiśrāʾēl ( ָרֵאלְּבִיׂשְ  ) “Israel.” Also, the 
Hebrew verb translated “established” in “For He established a testimony in Jacob” 
(NASB) is verb qûm (קּום) “to rise,” which is occasionally found in the context of 
witness against (Deut 19:15, 16; Ps 27:12; 35:11; Job 16:8). Together these factors 
could give the impression that YHWH established a witness “against Jacob” and 
“against Israel.” However, the text (Ps 78:5) depicts the establishing of the testimony 
positively, so the witness is not against.176 Likewise, in Ps 81:5, the preposition bə ( ְּב) is 
used positively with the recipient bîhôsēp̄ (ִּביהֹוֵסף) “in / for Joseph.” The only place in 
the OT where Torah is represented as a future witness against is in Deut 31:26, as we 
have seen above. 176 F177 
Based on these revisions to our categories, we can see which biblical texts 
belong to which category in the following table. 









of In the present for the future 
Gen 31:50; Josh 24:22; Ruth 4:9, 10, 11; 1 Sam 
12:5; Is 8:2; Jer 32:10, 12, 25, 44; 42:5; Amos 
3:13. 
                                                 
176 Speaking of Ps 78:5, Wendy L. Widder (2014, 150) says: “Finally, a text in Psalms activates 
the aspect of ידע-H’s meaning potential described in definition 2a. In Ps 78:5, parents were to make 
known (ידע-H) YHWH’s testimony and Torah to their children so they would know and recount them to 
their children and so on. The knowledge in Ps 78:5 is indeed sourced in the divine realm (the testimony 
and the Torah), but its mediation from the divine realm happened at an earlier time – namely, when 
YHWH gave his testimony and Torah to Israel.” 
177 “In Deut 31:9-13 the written document received the positive telos of catalyzing the people's 
faithfulness to the covenant in their future in the land. In 31:26 the same document, now supplemented 
with the Song, is turned into a “witness against” (עד ב) the same people ‘for I know,’ Moses states, ‘how 
rebellious and stubborn you are’ (31:27). The status of the written record is thus fundamentally 
transformed by the dramatic revelation – epitomized in the Song – of Israel’s imminent breaking of the 
covenant. Moses transfers the (illocutionary) value attached by God to the Song (31:19, ‘that this Song 
may be a witness for me against [לעד ב] the people of Israel’) to the now completed ‘book’ (31:26, ‘that it 
may be thee for a witness against you [ךב לעד]’). The contagion is, so to speak, spatial. The embedded 















In the present about the past 




Ex 20:16; 21:29; 23:1; Lev 5:1; Num 5:13; 
35:30; Deut 5:20; 17:6, 7; 19:15, 16, 18; 1 
Kings 21:10, 13; Ps 27:12; 35:11; 50:7; Prov 
6:19; 12:17; 14:5; 19:5, 9, 28; 21:28; 24:28; 




(1) In the present what 
will/can happen in the future 
Gen 43:3; Ex 19:21, 23; Deut 8:19; 1 Sam 8:9; 
1 Kings 2:42; Jer 42:19; Zech 3:6. 
(2) In the present what will / 
can / must happen in the 
future based on the past or 
present 
2 Kings 17:13, 15; 2 Chron 24:19; Neh 9:26, 
29, 30, 34; 13:15, 21; Ps 81:8; Jer 6:10; 11:7; 
29:23. 
(3) In the present about more 










Job 10:17; 16:8. 
Witness 
about 
(1) In the present what 
will/can happen in the future 
based on the past or present 
Deut 31:19, 21, 26; 32:46; Is 8:16, 20; 30:8. 
(2) In the present about the 
past (constant reminder) 
Josh 22:27, 28, 34; Is 19:20. 
(3) In the present about more 
than one dimension of time 
Torah,179ark,180 veil,181 tabernacle.182 
(4) In the present about the 
past 
Gen 21:30. 
(5) In the present what will 
happen in the future 
Ruth 4:7. 
3. Other aspects of the concept of witness 
The concept of witness in the OT is dynamic, and has different aspects which contribute 
to its dynamism. We have sought to demonstrate how introducing the temporal aspect 
of witness and mode of witness redefines and expands our understanding of what 
witness and witnessing is in the OT. Here we will summarize the results of our research 
                                                 
178 Since the identity of witness in Ps 89 is so debatable, I will not try to define the details.    
179 Ex 25:16, 21; 30:6, 36; 31:18; 32:15; 34:29; 40:20; Lev 16:13; Num 17:4, 10; Deut 4:45; 
6:17, 20; 31:26; 1 Kings 2:3; 2 Kings 11:12; 17:15; 23:3; 1 Chron 29:19; 2 Chron 23:11; 34:31; Neh 9:34; 
Ps 19:7; 25:10; 78:5, 56; 81:5; 93:5; 99:7; 119:2, 14, 22, 24, 31, 36, 46, 59, 79, 88, 95, 99, 111, 119, 125, 
129, 138, 144, 146, 152, 157, 167, 168; 122:4; 132:12; Jer 44:23. 
180 Ex 16:34; 25:22; 26:33, 34; 27:21; 30:6, 26; 31:7; 39:35; 40:3, 5, 21; Num 4:5; 7:89; Josh 
4:16. 
181 Lev 24:3. 
182 Ex 38:21; Num 1:50, 53; 9:15; 10:11; 17:7, 8; 18:2; 2 Chron 24:6. 
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by discussing additional aspects of the concept of witness. These include: the function 
of witnesses; a further expanded definition of witness and witnessing/testifying; the 
importance of the concept of witness in the OT; the authorizing and validation 
(valorization) of witnesses; and the dynamics of witnessing. 
3.1 The function of witnesses 
The two major categories of witnesses – observing and testifying – correspond to the 
two major functions of witnessing: to record (passive) what has been said and/or done, 
or to report (active). Usually, a witness must be an observing witness before they 
become a testifying witness. In the present they observe what is being said or done, with 
the potential of being called to testify in the future if needed. Since they always function 
from the present forward, this category of witnesses is easily recognizable. Furthermore, 
impersonal observing witnesses sometimes are personified inanimate objects, such as 
the stone in Josh 24:27 or “heavens and earth” in Deut 4:26; 30:19; 31:28. These things 
“can hear” but cannot speak or do anything. Yet they too can also become testifying 
witnesses; as part of nature, “heavens and earth” by extension may be used by YHWH 
as a vehicle for the punishment of covenant breakers (cf. Mal 2:14). This personification 
points to the fact that such witnesses take that position simply because they are 
recognized and agreed upon as such by others. By introducing the temporal categories, 
we have shown that it is sometimes difficult to distinguish between observing and 
testifying witnesses. This is especially the case with combination of ûḏ (עּוד) + bə ( ְּב) 
(Deut 4:26; 30:19; 31:28; Amos 3:13) when witnesses are already in advance declared 
as witnesses against (Deut 4:26; 30:19; 31:28). Also, it is difficult to determine whether 
an observing witness has already stepped into the role of a testifying witness or not 
(Amos 3:13).  
Within the category of testifying witnesses, we have encountered several 
nuances of reporting, especially when we connected them with temporal aspect of 
witnessing. This study has also shown that testifying witnesses – both personal and 
impersonal – can be divided according to their mode of witnessing. The picture that 
emerges is a complex one, but a textual analysis of biblical verses supports such 
categories. As a result, we have more precise and accurate picture of the concept of 
witness. Testifying witnesses whose modes of witness is for or against are easy to 
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recognize, because they always speak in the present about the past. They do so in order 
to establish truth regarding the subject’s guilt or innocence. Hence, when we combine 
these two aspects (temporal aspect and guilt/innocence focus), we have a clear picture 
of testifying witness for or against.183 Such witness may or may not come with 
combinations of ʿēḏ (ֵעד) / ûḏ (עּוד) + bə ( ְּב); this word combination is not always sign of 
witnesses for or against. Sometimes antonyms without the preposition bə ( ְּב) indicate 
that a text speaks about witness against,183F184 but sometimes the context itself determines 
mode of witness. 184F185 The majority of testifying witnesses for or against belong to the 
against category. But when the OT speaks about witnesses for, in these rare instances 
(Job 16:19; 29:11; Prov 14:5, 25, Is 43:9; 44:9; 55:4), in two instances (Is 43:9; 44:9) 
the witnesses for probably refer to witnesses for false gods. In only one instance do we 
find an impersonal witness for, and that is in Ex 22:13, where the remains of an animal 
serve as evidence. Yet such impersonal witness/evidence must be accompanied with a 
story to provide context, otherwise their witnessing is incomprehensible. 
By introducing the category of testifying witness about, the attempt was made to 
categorize all those testifying witnesses who were not obviously observing witnesses 
whose function does not focus on guilt/innocence. The picture that emerged was again 
complex.  But by clearly defining their temporal aspect, specific purpose and outcome 
of witnessing, we were able to categorize different groups of personal and impersonal 
testifying witnesses about. The biggest challenge was to differentiate between the 
second group of personal witnesses about and witnesses against, because both groups of 
witnesses include guilt speech against subjects. Yet, as we have also seen, the group of 
witnesses about operates in the slightly different timeline. For them, guilt of the subjects 
is a given fact, and they cover multiple temporal foci: they warn the subjects about their 
future based on the subject’s past or present actions. Hence, they are witnesses against, 
yet more than that. Furthermore, we have seen that some personal witnesses about (first 
group) function without being observing witnesses in the past. This group only speaks 
                                                 
183 If we focus only on the grammatical constructions ʿēḏ (ֵעד) / ûḏ (עּוד) + bə ( ְּב) and ignore 
temporal aspect, it would seem that certain texts have witness against mode of witness. However, for 
texts such as Deut 4:26; 30:19; 31:26, 28; Josh 24:27; 1 Sam 8:9; 12:5; 1 Kings 2:42; Neh 9:26, 29, 30; 
13:15, 21; Ps 81:8; Jer 11:7; 42:5 and Zech 3:6 that is not the case. In spite of such grammatical 
construction, they are either observing witness, or have some other mode of witness than witness against 
mode. 
184 Example: ḥāmās (ָחָמס) without bə ( ְּב) in Ex 23:3; Ps 35:11; šeqer (ֶׁשֶקר) without bə ( ְּב) in Prov 
6:19; 14:5. 
185 Lev 5:1 and Deut 17:6, 7, are examples where we do not have preposition bə ( ְּב) or antonyms. 
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about what might/can happen in the future. Such speech is not strictly speaking 
prophecy, yet it talks about the future in the form of warning or admonishment. But 
when we come to the second group of personal witnesses about, speech about the future 
is usually in the form of a prophecy. 
3.2 Definition of witness and witnessing/testifying 
Based on these functions of witnesses, we can list key elements that will help us to 
observe the complexity of and define who is a witness according to the OT: 
- Who: personal and impersonal entities 
- Context: social, religious or legal context 
- Role: passive or active role 
- Temporal aspect: all three temporal aspects: past, present and future  
- Mode of witness: of, about, for or against 
- Purpose: to ensure confirmation, to establish subject’s guilt or innocence, to 
warn or admonish or declare intention, etc. 
- Qualifications: various  
- Means of testimony: various 
In addition to these key elements, we must also observe what witness/es do. 
Since a witness is the one who offers testimony or testifies, based on previous analysis, 
we can identify major activities that witnesses usually perform. First, seeing and 
hearing can be considered as activities of witnesses. Usually those who are passive 
observing witnesses use seeing and hearing as their means of witness. This also 
qualifies them or gives them authority to be observing witnesses, and in the future to 
step into the role of testifying witnesses if needed. Second, knowledge or remembrances 
is another faculty that describes observing witnesses. This faculty is the result of either 
seeing, hearing or both. Based on these two factors, a person gains knowledge which 
qualifies him for the position of observing witness and enables him to testify to that end 
in the future if needed. Third, while activities discussed previously describe observing 
witnesses, activities associated with testifying witnesses generally fall into the category 
of speech. Hence, even if some texts we do not use Hebrew technical terms for the 
concept of witness, activities such as “speaking,” “replying,” “answering,” “telling,” 
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“warning,” “admonishing,” “urging,” “testifying,” “prophesying,” etc. are all candidates 
for describing the activity of witnesses. 
With impersonal entities the situation is a bit complex. First, when impersonal 
entities are labeled as witnesses, they are usually used by other personal entities as 
witnesses and defined as such. For example, in Gen 31:44, 48, 52 a covenant agreement 
between two persons and a heap of stones made to mark the agreement are defined as 
witnesses by others. Ex 22:13 envisions a scenario where the owner of an animal has 
given it to a neighbor for safekeeping, and the animal has been killed by wild predators.  
In this case, the one who kept the animal for safekeeping must bring the remains as 
evidence that the animal was truly killed (rather than stolen, etc.). In one instance Boaz 
uses symbolic actions to confirm verbal testimony (Ruth 4:7). Also, in one instance 
Abraham gives seven lambs as the way to confirm his verbal statement (Gen 21:30). 
Second, even though impersonal witnesses are defined as “witnesses,” it is not 
quite clear whether witnessing activity is ascribed to a personal entity, an impersonal 
entity, or both. In Deut 31, YHWH commands Moses to write down and teach to the 
Israelites the song that will become a witness against them (Deut 31:19) and will reply 
against them (Deut 31:21). In Deut 31:46 Moses uses “words” (which probably refers to 
the song), but in this part of the story the words of the song are not labeled as 
“witnesses.” Instead, Moses is the one who testifies these words. In Josh 22:27-28, 34, 
an altar is defined as a “witness,” but this witness is also accompanied by an additional 
story which explains its purpose, and the stone from Josh 24:27 is also defined as 
witness with ascribed ability to hear words that are spoken by people. The same 
complexity is present in Is 19:20, which mentions an altar and monument; likewise a 
tablet/scroll in Is 30:8. 
Third, sometimes impersonal entities are defined as witnesses not because they 
are used by someone else as witnesses, but due to their own activity of testifying. For 
example, in Deut 4:26; 30:19; 31:28, the heavens and earth will “testify against.” Job’s 
poor physical condition in Job 10:17 and 16:8 is also designated a witness. Although 
Job believes that YHWH is the author of this condition, he understands the condition 
itself as “witness.” 
Based on all this data we conclude that witness (whether as personal or 
impersonal entity) can be: a) defined explicitly; b) defined as such based on its actions. 
In most cases ʿēḏ (ֵעד) or ʿēḏîm (ֵעִדים) modify personal entities. Exceptionally, ʿēḏ  (ֵעד) 
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modifies impersonal entities.186 Similarly, one can be defined as “witness” not only by 
usage of the noun ʿēḏ (ֵעד) or ʿēḏîm (ֵעִדים) but also by the presence of verb ʿûḏ (עּוד); this 
applies to both personal and impersonal entities.187 But we must also take into the 
consideration the distinction between “testimony” and “witness.” “Witness” is the one 
who gives “testimony,” but “testimony” (the content which someone or something 
gives) is the “product” and not the “producer.” Hence, when we talk about the concept 
of witness, we talk about two complementary but not identical things. When the OT 
uses words such as ʿēḏāh (ֵעָדה), təʿûḏāh (ְּתעּוָדה), ʿēḏûṯ (ֵעדּות), ʿēḏōṯ (ֵעֹדת) or ʿēḏôṯ (ֵעְדֹות), 
it is better to say that in these instances the OT speaks about “testimony” although, as 
we have seen, this distinction is not always clear. For example, in Deut 31:26 Torah is 
defined as ʿēḏ  (ֵעד) but in all other instances it defined as ʿēḏûṯ (ֵעדּות), ʿēḏōṯ (ֵעֹדת) or 
ʿēḏôṯ (ֵעְדֹות). Similarly, the song from Deut 31:19, 21; 32:46 or the altar from Josh 
22:27, 28, 34 are the product of someone’s testimonial activity, yet they themselves are 
designated as “witnesses.” For that matter on some occasions we can even speak about 
transition from “testimony” to “witness” – that is, the product of someone’s testimony 
can in some cases become “witness.” This opens another interesting perspective: 
witness (person) is the one who gives witness (content) or testimony. But does the 
giving of the “testimony” automatically make or qualify someone as a “witness” 
(person)? The answer is no because, as we have seen, the testimony of a false witness 
cannot be qualified as a testimony. 
Given these facts, our definition of “a witness” must: a) make a distinction 
between “witness” and “testimony” because testimony is a “product” which the witness 
produces; b) recognize that not every entity which gives “testimony” can be designated 
a “witness”; c) include activities which witnesses perform and; d) take into 
consideration the different functions of witnesses. In attempt to offer a definition of 
witness, we can say the following: “a witness is a personal or impersonal entity who, 
based on particular qualifications and mode of witness in reference to specific temporal 
aspect, offers testimony with a specific purpose by using various means.” This 
definition is general because it is impossible to include all possible details in it, yet it is 
specific enough to include all major aspects which make someone or something into a 
                                                 
186 Gen 31:44, 48, 52; Ex 22:13; Deut 31:19, 21, 26; Josh 22:27, 28, 34; Job 10:17; 16:8; Is 
19:20; 30:8. 
187 Since examples for personal entities are numeros, here we will identify only such examples 
for impersonal entities: heavens and earth – Deut 4:26; 30:19; 31:28; song – Deut 32:46. 
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witness. On the other hand, “testimony is a product produced by personal or impersonal 
witnesses.” This might include speaking particular messages, performing symbolic 
actions, or the writing or making of some testimonial object, etc. 
3.3 The importance of the concept of witness in the Old Testament 
The complexity of the concept of witness is also reflected in the question about the 
importance of that concept in the OT. In that regard, we can single out three things. 
First, we have observed that in the social context (primarily Genesis) witnesses are part 
of the agreement between individuals. From Exodus forward, the concept of witness 
becomes part of that theocratic society where the distinction between religious and legal 
contexts does not exist, and its importance is elevated to another level. 
Second, the one who is a witness often has a unique position, opportunity and 
access to particular events, Walter Brueggemann (1997, 120–121) argues that if a 
witness had access to some event, he or she was qualified to give testimony. This would 
mean that a court would not have access to the actual event other than by the testimony 
of such witness, and it would be futile for the court to speculate beyond the testimony. 
Accordingly, a witness is someone who also has the role of a mediator between. So 
when a witness utters testimony, the testimony becomes a public presentation that 
shapes and constitutes reality. In this way, the witness argues for his version of reality 
and causes this reality to recur, return and become alive once again. As Brueggemann 
(1997, 121) says, “the utterance leads reality in the courtroom.” If and when the court 
accepted some version of reality, the testimony that is accepted as true became an 
official version of reality. This implies that testimony has a creative force, a power to 
create reality and public truth, and it is imperative that testimony should be based on 
facts and reality. 
Implications of this imperative can be seen in both legal and religious contexts. 
In the legal context, a witness is someone who determines the fate of the accused by 
virtue of his unique position, opportunity and access to particular events. He is assumed 
to be able to provide evidence that no one else can. Based on that evidence, the accused 
will be convicted or set free. In the religious context, the situation is more complex. The 
Sinai covenant is an important aspect of that religious context because, as we have 
already seen, this covenant is an example of a group of people (Israelites) witnessing to 
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the revelation of YHWH. Based on that revelation they entered into a relationship with 
him. This relationship created a community – a community with a mission, which 
because of its unique position, opportunity and access to particular events, had an 
obligation to be faithful to that revelation and proclaim that revelation/testimony to 
others. For that matter, witnesses that appear in this context proclaim certain religious 
truths to outsiders and also remind insiders of those truths and invite them to faithful 
living. 
Third, in the OT we did not encounter many explicit examples of witnessing in 
an attempt to establish some religious truth. Texts such as Is 55:4 and Is 43–44 fall into 
this category, but these are the only texts that contain specific Hebrew words for witness 
and speak in this direction. On the other hand, the foundational element for the concept 
of witness in the OT was Israel’s covenant with YHWH (religious truth), and this 
covenantal relationship shaped the concept of witness on both vertical and horizontal 
axes. Since Israel had witnessed and experienced YHWH’s activity in her history, Israel 
became the recipient of YHWH’s testimonies in various ways: the event of Exodus, 
giving of the Law and establishing of the covenant at Sinai, the tablets of the Law, the 
tabernacle and various elements connected with it, etc. All these elements express that 
vertical dimension of testimony which came from YHWH to Israel. The standards of 
this vertical dimension of testimony also needed to be horizontally implemented and 
incorporated in Israel’s everyday life and their mutual human relationships, in religious, 
legal and social contexts. Consequences for breaching of these standards would be 
harsh. For the individual, the acceptance of false testimony could lead to injustice and 
evil. The uncovering of false witness could lead to the death penalty for the witness. 
However, the fate of the entire nation, and not just individuals, depended on faithful 
observation of the testimony of YHWH – the Torah. 
3.4 Authority and validation (valorization) of witnesses 
In this section we discuss two related questions. First, who or what gives someone the 
right to be a witness? Second, what determines that someone’s testimony is valid? 
Although we addressed these questions in the revision section under the qualifications 
for certain groups of witnesses, here we will elaborate further. In the most basic terms, a 
witness’s authority comes from his unique access to an event, which in turns gives him 
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a unique knowledge about that event, about which he can then testify. This basic 
definition works well when we deal with the dynamics around personal observing and 
testifying witnesses, and in cases when witnesses in the present address what happened 
in the past, especially in legal contexts. In that case, unique access provides unique 
knowledge which enables the court to determine what really happened. But we have 
seen that the role of witnesses in the OT is more complex than that. For that matter, the 
issue of authority is complex as well.  
If we continue with personal witnesses, we notice that such witnesses may 
ground the authority of their testimony on their position of power when they speak (or 
warn) about possible future events. They warn others what will happen if such and such 
happens, and because they have power, they can execute such warning. But when 
personal witnesses talk what will, can or must happen in the future based on past or 
present, or they testify about more than one dimension of time, in that case the authority 
for such testimony may come from YHWH’s revelation. Witnesses may be 
designated/elected by others (including God) to such positions, or they can simply 
exercise knowledge of previous events (not necessarily first-hand knowledge). 
The authority attributed to the testimony of impersonal witnesses is also diverse. 
Qualifications of observing witnesses such as seeing, hearing or knowing are ascribed to 
such witnesses by others. When the issue is guilt or innocence in a legal context, the 
authority of such witnesses comes from their recognition and affirmation as witnesses 
by others. When such witnesses testify about what will happen in the future based on 
the past or present, in such cases we are talking about material objects (a song from 
Deut 31; 32, testimony from Is 8:16, 20, a tablet/scroll from Is 30:8) which are the result 
of YHWH’s revelation/inspiration, and as such are authoritative. Some impersonal 
witnesses in the present serve as a constant reminder of some testimony from the past. 
In those cases, authority comes from the fact that they are recognized as witnesses by 
others. Impersonal witnesses such as Torah, the ark, the veil, the tabernacle, which in 
the present testify about more than one dimension of time draw their authority from the 
fact that they are result of YHWH’s revelation/inspiration. Finally, when impersonal 
witnesses are used in the present to confirm verbal report from the past, authority is 
based on the acceptance of such witnesses by others. 
Addressing the second question: what determines that someone’s testimony is 
valid? This question is most applicable to personal witnesses. Impersonal witnesses are 
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either the result of YHWH’s revelation or accepted as such by others. In those cases, the 
ability of seeing or hearing is ascribed to them. Occasionally, when such witnesses 
require acceptance from others as witnesses, we can say that their validity as witnesses 
is granted to them by others. We can even speak about the “acceptance by faith” of such 
witnesses. For example, some impersonal entities require context, verbal explanation or 
personal knowledge of the story, to grasp the nature of their witness. So, understanding 
the altar from Josh 22 requires familiarity with the story of why this altar was build 
(Josh 22:27). Otherwise, one can pass it by and recognize that this altar represents 
something important without precisely knowing exactly what it represents. We see a 
similar situation in Gen 31, although the context there was narrower since the story 
deals with the agreement between two individuals and their families. Some impersonal 
entities, such as the Book of the Law and accompanying elements (ark, veil, etc.), are 
themselves part of revelation and convey certain testimony. As part of the Mosaic 
covenant these entities permanently convey their message to those who are recipients of 
such revelation and party to that covenant. 
With personal witnesses, the situation is more complex and dynamic, and we 
can trace several ways in which their testimony gains validity. First, most of the time a 
testifying witness must also have been an observing witness. Their observations give 
authority and validity to their testimonies. Second, witnessing in the Old Testament is 
usually verbal in nature, and speech is the most prominent form of witnessing and 
evidence. Witnesses’ words are highly valued, and often they are not accompanied by 
any physical evidences. A defendant’s fate can be sealed with nothing but words and a 
sufficient number of witnesses (Deut 17:6-7). In that case, where there is no material 
evidence, the validity of the witness’s testimony depends greatly on the witness’s 
character. Jonathan Burnside (2011, 118) observes that witnesses had a high degree of 
responsibility because, unlike in modern systems of law where witnesses are seen as 
suppliers of neutral information, biblical witnesses took sides because they testified for 
or against, and they took personal responsibility for their testimony. Hence, a witness 
could be a genuine witness or a false and violent witness who spoke lies and deception, 
whose testimony was empty and invalid. Such testimony would not be considered as 
testimony but as lie, and such false witnesses were subject to the punishments 
prescribed by the Torah. Third, although verbal witnesses is the dominant mode, there 
are also examples where verbal testimony receives additional demonstration, 
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confirmation, or support through various visible evidences. In Gen 21:30 we have a 
unique example where a verbal statement is confirmed with material evidence unrelated 
to the verbal claim. Lambs are not in any way connected with the digging of the well 
except that they maybe drink from it. Abraham’s willingness to support his claim with 
material evidence seems to add weight to his claim. This verbal claim, once accepted, 
becomes an official truth. Also, in Ex 22:13 we have an example where verbal claims 
can be supported with physical facts/evidence. In that case, no additional witnesses are 
needed. Ruth 4:7 is another example where verbal statement is additionally confirmed 
with symbolic act. Finally, one way to secure the validity of someone’s testimony was 
the requirement of having two or three witnesses. This Old Testament stipulation is 
found in legal contexts and the purpose of it was to secure just verdicts. The testimony 
of a single witness was not enough to convict the accused. Practice, however, showed 
that even this rule could be manipulated (cf. 1 Kings 21). Hence, this rule was not 
always able to produce and secure justice, even though it was one of the ways to secure 
the validity of a witness’s testimony. 
3.5 Dynamic of witnessing 
The concept of witness is incredibly dynamic concept in the OT. For start, it appears in 
all three contexts, both personal and impersonal entities are defined as witnesses, and 
the scope of their activities is broad and rich. Let us consider several aspects of this 
dynamic. 
First, there is a dynamic tension between serving as observing and testifying 
witnesses. We have seen that testifying witnesses generally must be observing witness 
before they testify. In other words, one can testify only if he has first seen, heard or 
experienced something. From that (experiential) knowledge, the witness can testify. 
This implies that one can become a witness even “by accident,” and that such a person 
is obliged to testify if needed. Also, consider the importance of experiential knowledge. 
On the one hand, a witness need not be personally detached from what he is testifying 
about, so subjectivity is something that can be assumed. We can even speak about a 
witness’s passion. On the other hand, witnessing is not a theoretical or abstract 
discipline. On the contrary, it is very concrete and specific. And because of that tension 
142 
between observing and testifying witnesses, sometimes it is difficult to categorize 
witnesses precisely. 
Second, there is a dynamic tension between “witness” (the person or thing), and 
“testimony” (the product of a witness’s testimony). Someone or something is designated 
as witness either by declaration or through some activity he, she or it performs, and 
these activities can either describe observing (seeing, hearing, etc.) or testifying 
witnesses (speaking, warning, etc.). However, the question remains: when can a 
particular activity, such as “hearing,” “knowing” or “speaking,” be automatically 
categorized as belonging to the concept of witness or not. We cannot address this issue 
more extensively here, so such research would have to be a subject of some future 
study. Furthermore, we have noticed that a “witness” produces “testimony,” yet 
occasionally that “testimony” can in turn become a “witness” as well.188 This dynamic 
is also interesting because it only happens in connection with impersonal witnesses. 
Personal witnesses are always defined as “witnesses” and never as “testimony.” 
Third, the dynamic of the concept of witness is particularly noticeable in the 
temporal aspects in which witnesses act. To be a witness you can be either active or 
passive. Passivity is acceptable when a particular entity is on “receiving side,” 
observing what is being said or done. But, when a particular entity is on the “giving 
side,” he can be used in many different ways for many different purposes: to witness 
what happened in the past in order to establish   someone’s guilt or innocence; to 
declare what will happen in the future for the purpose of warning and admonishing or 
declaring intention; to declare what will happen in the future because of the past, and in 
this way establish a “cause – consequence relationship”; to offer witness about past, 
present or the future in order to establish particular truth, etc.  
Fourth, the dynamic of the concept of witness is present in the overlapping with 
two significant OT topics: covenant and prophecy. The theophany of YHWH in 
establishing the Sinai covenant (Ex 19–24) was a testimonial event, and because of that, 
Israel was put in the position of a witness. But there is an additional dimension of the 
concept of witness that is present in this event: not only that the covenant itself is a form 
of testimony, but there is an overlap between “testimony,” “words/commandments” and 
“covenant” in connection with various cultic elements. Hence, the tablets of the Law 
                                                 
188 Torah (Deut 31:26); song (Deut 31:19, 21; 32:46); altar (Josh 22:27, 28); sandal (Ruth 4:7), 
etc. 
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can be “tablets of the covenant” (Deut 9:9, 11, 15) or “testimony” (Ex 31:18; Deut 4:45; 
6:17, 20), and ark can be “ark of the covenant” (Josh 4:18) or “testimony” (Ex 25:22; 
26:33, etc.). From that we concluded that covenant stands as one form of testimony, as 
well as various cultic element connected with it, but this does not mean that covenant 
can be reduced to testimony.  
Since the concept of witness in this temporal aspect is far from being one-
dimensional, we noticed that it overlaps with another significant OT concept – the 
concept of prophecy. On the basic level, the prophet’s role is similar to that of a witness. 
Both have the role of mediator between: the prophet stands between YHWH and men, 
and the witness stands between men, but also between YHWH and men. For example, 
Moses is a prophet (Deut 18:15), and Moses as a witness repeats Israel’s history, as we 
saw in Deuteronomy 1–4. Also, at the end of Deuteronomy (31:19, 21; 32:46), Moses is 
charged to write down the song that is prophecy for the future, which will serve as a 
witness against Israel, since YHWH knows them and what they will do in the future. 
Similarly, in Is 8 the prophet Isaiah is charged by YHWH to write down a prophecy 
which is a “testimony of warning” (NIV). As we already noticed, in Is 8:16, 20 the 
situation is puzzling because the text does not make clear whether the prophecy 
remained in verbal form or was eventually written down. On the contrary, in Is 30:8 we 
know that YHWH instructs Isaiah to write down the prophecy that serves as an 
“everlasting witness” (NIV). In some of these examples, we already noticed that 
personal witnesses give testimony, yet the product of their witness (“testimony”) is 
sometimes classified as “witness” (Deut 31:19, 21; 32:46; Is 30:8). Although witnesses 
sometimes produce “testimony,” at other times they produce another “witness.” In 
examples such as 2 Kings 17:15; Neh 9:26, 29, 30, 34, prophetic activity is connected 
with the concept of witness in the form of “warnings.” We have also seen that Neh 9:30 
is the first text to explicitly connect prophetic testimony and the activity of “God’s 
Spirit” – bərûḥǎḵā (�ְּברּוֲח). This link is particularly important for the book of Acts, 
where a crucial element in the church’s witnessing is the activity of the Holy Spirit. 
Additionally, in the same way we can classify the “warning” (Jer 42:19) which Jeremiah 
gives at the end of his prophecy (Jer 42:9-18) as a prophetic warning/testimony. 
Similarly, the warning which the Angel of the Lord gives to Joshua in Zech 3:6 is also 
part of prophetic speech. Hence, we could say that prophets can use a form of a 
testimony as a means to communicate their message, but that does not mean that 
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everything that the prophets say or do belongs into the category of witness/testimony, or 
that we should automatically treat testimonies as prophecies. 
Fifth, in connection with the third point, our analysis has shown that a witness is 
not just someone who speaks for, against or about, in the modern sense of a 
disinterested third party in a case, but the witness may assume additional juridical roles. 
In Deut 19:16-18, the witness who testifies may not only be a “witness” in this case but 
also the “accuser” (Wells 2004, 46). Furthermore, in Mal 3:5 YHWH is himself the one 
who functions as witness, but the scope of his witnessing activity encompasses many 
things. He is a witness because it is implied that he possesses knowledge of people’s 
sins, but he also seems to function as the “judge” who will pronounce the verdict, and 
the “executioner.” This last point is in keeping with Deut 17.189 
Finally, the dynamic of witness is also noticeable in the fact that the attribute of 
testimony can be imparted or transferred from one entity to another. Hence, the two 
tablets, due to their testimonial nature, transfer this attribute to other entities that are 
connected with them. Although this refers to material objects, this principle (that when 
receiving testimony, one becomes identified with it) will be important for the concept of 
witness in Luke/Acts. 
4. Conclusion 
We began this research with a literary analysis of Acts 1:8, with the intention of 
exploring the significance and impact of πνεῦμα ἅγιος on the concept of witness in 
Luke’s theology. Then we explored the concept of witness in the biblical context. Our 
first step was to see how this concept was defined and developed in the OT. To that end 
we analyzed selected OT texts. Based on that analysis, we were able to offer a synthesis 
of results which showed the following. 
The basic underlying idea of the concept of witness or testimony in various 
different and complementary ways reflects the idea of “repetition” and “recurrence” 
which originates from the etymology of words with the ‘d. root. The means of repetition 
are diverse (material evidence, verbal report, evidence and warning, or the combination 
of verbal announcement and actual fulfillment), and in some instances past events could 
                                                 
189 Although in the NT we do not have examples where Christian witnesses perform role of 
“judges” or “executioners,” we do have an idea that “testimony” is a form of “judgment,” especially if it 
is rejected (cf. Mt 10:11-15; 23:37-39; Mk 6:7-13).  
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serve as a paradigm for some future events that will occur. For example, in Jeremiah 
(Jer 42:18-19) a warning about future damnation has a force of repetitive activity which 
is one of the meaning of ʿûd (עּוד). In Mic 1:2 YHWH’s punishment of his people serves 
as a model for YHWH’s future punishment of other nations. Hence, this idea of 
repetition confirms the general definition of a witness who must either be present in 
order to see and hear something which makes him an eye-witness, or he or she must at 
least hear something to which he or she can testify. Based on these requirements, one is 
able to fulfill the role of witness and repeat what he/she saw, heard and knows. But we 
have also seen that this idea is not sufficient to describe all cases of testifying witnesses, 
since some of them speak about the future without any reference to the past. Also, even 
though it is basic, the idea of repetition does not summarize everything that witnesses 
do. 
Witnesses appear in three different yet complementary contexts, they can be 
personal or impersonal entities, and can have passive or active roles. Furthermore, they 
may be defined explicitly or based on the activity they perform, and this is one 
additional reason why the semantic range of the concept of witness must be studied 
more fully in the next chapter. Taking seriously the underlying idea of the concept of 
witness or testimony as repetition, we paid attention to the temporal aspect of the 
concept of witness. This led us to distinguish between the three modes of witness (of, 
for or against, and about). We also summarized functions that witnesses perform, which 
gave us a basis for defining what is witness and what is testimony. We also observed the 
importance of the concept of witness in the OT, what gives authority and validation 
(valorization) to the witnesses. We further identified different ways in which the 
dynamic of the concept of witness manifests in the OT. In our analysis of this dynamic, 
special attention was given to the concept of witness in connection with the concept of 
covenant and prophecy. 
These results will serve as our foundation for analyzing the concept of witness in 
the New Testament. There we will conduct the similar analysis for the purpose of 
gaining an overall picture of the witness in the Bible, then comparing this larger picture 
with the concept of witness in the Lukan writings, and determining specific emphasizes 
of the concept of witness which are present in Lukan writings in the light of our 
research question. But before we step into the world of the NT, we must research the 
semantic range of the concept of witness in the OT.
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VI. CHAPTER: 
THE SEMANTIC RANGE OF THE CONCEPT OF 
WITNESS IN THE OLD TESTAMENT – SELECTED 
TEXTS 
Thus far we have observed that, strictly speaking, a witness is someone who has seen, 
heard and has knowledge about something, and on that basis speaks about the past or 
the future. However, the concept of witness in the OT is not confined to the 
phenomenological level, where concrete Hebrew terms referring to witness appear in 
the text. Other words, due to their semantical range, can likewise contain or reflect the 
concept of witness. We have seen that the most common verbs which signify the actions 
of observing witnesses are: šāmaʿ (ָׁשַמע) “to hear,” yāḏaʿ (ָיַדע) “to know,” rāʾāh (ָרָאה) 
“to see.” Testifying witnesses are the subject of active verbs such as: qûm (קּום) “to 
arise,” ḥāḏaš (ָחַדׁש) “to renew,” nāṯan (ָנַתן) “to give,” hāyāh (ָהָיה) “to be,” and others, 
but also verbs that are connected with the activity of speaking: nāḡaḏ (ָנַגד) “to declare,” 
dāḇar (ָּדַבר) “to speak,” ʿānāh (ָעָנה) “to reply,” and others. Also, particular events can be 
loaded with the idea or carry the meanings of witness because they involve repetition or 
some other witnessing activity. For that reason, in this chapter we will study the 
dynamic of witnessing in the OT by analyzing the semantic range of selected words and 
events.189F190 This will enrich our understanding of the concept of witness in the OT and 
demonstrate how semantic range analysis can complement our phenomenological 
analysis. 
1. Moses’ call 
The first example of this dynamic is Moses’ call and mission described in Ex 3:7-22. In 
this event, YHWH is presented as a witness of the suffering of his people, and he invites 
Moses to participate in the future deliverance.  According to Ehlke (2008, 116), this 
story (Ex 3:1-15), illustrates YHWH’s ever-present love for the Israelites, since YHWH 
                                                 
190 I will not extensively focus on all possible words or combination of words that reflects the 
concept of witness. First, that would take a significant space to do that, and secondly, Bovati has done this 
partially in his book Re-Establishing Justice: Legal Terms, Concepts and Procedures in the Hebrew Bible 
(pp. 278–343). Also, the witness motif in the book of Psalms was researched by Czander in her doctoral 
dissertation You are my Witnesses”: A Theological Approach to the Laws of Testimony (pp. 113–144).      
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hears the cries of his people and assumes an active role in their liberation. And the first 
step is “God’s decision to descend from the heavently realm and allow Moses to bear 
witness in the theophany of the burning bush.” Hence, this invitation puts Moses into 
the role of a witness. First, Moses is a witness because he receives YHWH’s testimony 
regarding his plans for the future. Now that Moses has seen, heard and knows what 
YHWH will do, he must deliver this testimony to the Israelites, and convince them of 
the certainty of deliverance (Ex 4:31). It is interesting that Moses is sent as a man with 
the message, but also with a promise that his message/testimony will be confirmed with 
pālāʾ (ָּפָלא) “wonders” (Ex 3:20), and ʾôṯ (אֹות) “signs” (Ex 4:8, 30). Moses’ verbal 
message/testimony will be accompanied with signs and wonders so that people can 
believe in the message. We will see this pattern (that YHWH’s testimony requires an 
additional visible expression or manifestation for others, through signs and wonders or 
through community for example) again in the New Testament, in the Gospels and the 
book of Acts. 190F191 
2. Exodus 
The event of the exodus itself is represented as a testimony first and foremost for the 
people of Israel, and then for other nations. In Ex 4:30-31 Aaron and Moses are those 
who offer testimony to the people: they dāḇar (ָּדַבר) “speak” (Ex 4:30) and the people 
šāmaʿ (ָׁשַמע) “listen” (Ex 4:31); Moses and Aaron also perform ʾôṯ (אֹות) “signs” before 
people’s ʿayin (ַעִין) “eyes” or “sight.” The people’s response was that they ʾāman (ָאַמן) 
“believed,” qāḏaḏ (ָקַדד) “bowed down” and ḥāwāh (ָחָוה) “worshiped” (Ex 4:31). The 
story continues in Exodus 6, which is permeated with witnessing language. In Ex 6:1 
YHWH promises to Moses that he will rāʾāh (ָרָאה) “see” what YHWH will ʿāśāh (ָעָׂשה) 
“do” to Pharaoh, which puts Moses and consequently Israel in the position of observing 
witnesses. YHWH says that his covenant with Israel is the reason why YHWH šāmaʿ 
 heard” Israel’s cry for freedom (Ex 6:5). Now YHWH is presented as an“ (ָׁשַמע)
                                                 
191 This theme (that verbal testimony requires confirmation) can also been seen in the fascinating 
relationship between peh (ֶּפה) “mouth” and yāḏ (ָיד) “hand” in some texts. The first example comes from 
Deut 17:6-7, where in 17:6 a witnesses’ “mouth” brings charges against someone, and after guilt is 
established, the witnesses’ “hand” executes the judgment. A second example is connected with the 
activity of prophets (2 Kings 17:13; Neh 9:30) where we observe that YHWH warned people through the 
yāḏ (ָיד) “hand” of his prophets. This connection between “mouth” and “hand” will be important for us, 
because in the Lukan writings, witness includes verbal but also visible expression. As part of that visible 
expression, miracles are connected with the hand of God (cf. Lk 11:20). 
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observing witness who will act accordingly. As a result, the people will yāḏaʿ (ָיַדע) 
“know” that YHWH is “Lord their God.” 
The exodus event also provides testimony about YHWH to the other nations. In 
Ex 14:4 YHWH promises that because of the Exodus, pharaoh, his army and Egyptians 
will yāḏaʿ (ָיַדע) “know” that YHWH is “YHWH.” This idea is repeated in Ex 14:18, and 
after YHWH destroys Egyptian’s army, Ex 14:18 says that Israelites rāʾāh (ָרָאה) “saw” 
(cf. Ex 14:13) what YHWH has done, and the result was that they yārēʾ (ָיֵרא) “feared” 
the Lord and ʾāman (ָאַמן) “believed” in YHWH (cf. Ex 4:31). All this shows that 
YHWH’s activity in the course of human history brings the knowledge of YHWH to 
people, through observing YHWH’s work and/or hearing his words. In the case of 
Israelites, this becomes a foundation for their role as witnesses for YHWH – an example 
we have in Deutero Isaiah. On the micro level, in Ex 18:8 Moses sāp̄ar (ָסַפר) “retells” 
the story of the exodus to Jethro. In this way, as an eyewitness to this event, he testifies 
to others about it.191F192 
In Ex 19:4 YHWH again reminds Israelites on their role of witnesses who had 
rāʾāh (ָרָאה) “seen” what he did to the Egyptians. This function is additionally supported 
by the fact that Israel was in the position to šāmaʿ (ָׁשַמע) “listen” (Ex 19:9; 20:19; 
24:27), and rāʾāh (ָרָאה) “see” (Ex 20:18; 20:22; 24:10). Additionally, when YHWH 
reestablishes his covenant with the Israelites, Israel is once again put into the position of 
witnesses because Israelites will observe what YHWH will do for them (Ex 34:10). 
Again, this position of witnesses requires a response: an obedience to his 
commandments. 
3. Mosaic covenant 
Without doubt, the Mosaic covenant is one of the central elements in the OT theology. 
And as we already observed, in terms of contexts, until this point in Exodus, the concept 
of witness appears only in the social context. But, when the Mosaic covenant comes 
into place, the covenantal or religious context becomes prominent. Within that context, 
                                                 
192 In the context of the Biblical narrative, we could say that the exodus is a repetitive event, a 
model of or continuous testimony of YHWH’s salvific work. Even though Israel’s concept of salvation 
was rooted in the historical experience of the exodus when they witnessed “the salvation of the Lord” (Ex 
14:13) firsthand (Spender 1988, 1884), Hughes and Laney (2001, 256) argue that “Neither creation nor 
exodus were simply onetime events. They were continuous models of God’s ability to bring freedom out 
of bondage and order out of chaos.” 
149 
we also encounter the legal or juridical context as a subset of that religious context. The 
theophany of YHWH at Sinai (Ex 19–24) was a testimonial event, and Israel was 
portrayed as an observing witness due to the fact that she had an opportunity to šāmaʿ 
 .(see” (Ex 20:18; 20:22; 24:10“ (ָרָאה) listen” (Ex 19:9; 20:19; 24:27), and rāʾāh“ (ָׁשַמע)
When YHWH reestablished his covenant with Israelites in Ex 34, Israelites were once 
again put into the position of witness, because they would observe the things that 
YHWH would do for them (Ex 34:10). 
The result of all of the Sinai event was that Israel entered into the covenantal 
relationship with YHWH. Israel must keep the covenant (condition), and the result will 
be community – hāyāh (ָהָיה) “you will be...” (Ex 19:5) (consequence). Based on this 
result, we concluded that in this instance, covenant conveyed revelation, revelation 
produced the community (relationship), and the community as recipient of revelation 
received mission. From that point on, we can speak of a group of people called Israel as 
“collective witness.” Israel saw what YHWH did for them in Egypt, they witnessed his 
mighty hand, and they were put in the position of observing witnesses. Now, in 
accordance with the dynamic of witness, Israel should be a community which is faithful 
to YHWH’s revelation and implements that revelation into every aspect of their 
existence. Thereby, they have the mission of making YHWH’s revelation known to 
others. Hence, Israel as a community must also be a testifying witness. 
4. Building of the Tabernacle 
The building of the tabernacle (Ex 25:1-6) is another testimonial event. We have seen 
that the tabernacle was called the “tabernacle of the Testimony” because the two tablets 
of the Testimony were placed in it. But tabernacle was also a form of testimony because 
it was built according to the pattern which was shown to Moses on the mountain (Ex 
25:9, 40; 26:30; 27:8) and commanded (Ex 31:11; 36:1; 39:7, 29, 43; 40:16). Bailey 
notices that taḇnîṯ (ַּתְבִנית) “the pattern” may be a heavenly pattern or it may refer to a 
concrete image. Hence, some would argue that the tabernacle reflects an actual, visible, 
celestial temple of which the earthly structure is a replica, or that this refers to some 
ideal, invisible archetypal form that is present in YHWH’s mind and manifested to 
Moses (Bailey 2007, 277–278). In any case the tabernacle is designed as a repetition of 
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something (an actual celestial temple or an ideal that is present in YHWH’s mind), and 
the repetition of this prototype indicates the presence of the concept of witness. 
5. Spying of the Promised Land 
In the book of Numbers, the spying of the Promised Land was another event where we 
can see the dynamic presence of the concept of witness, although explicit words for 
witness are not present.  Basically, spies are sent to tûr (ּתּור) “explore” (Num 13:2, 25), 
rāʾāh (ָרָאה) “see” (Num 13:18), dāḇār (ָּדָבר) “submit report” and rāʾāh (ָרָאה) “show” the 
fruit of the land (Num 13:26). All twelve spies as eyewitnesses return to the camp, all 
have the same report, yet they differ on the course of action: whether to enter the 
Promised Land or not. Interestingly, in Num 14:10-14 Israel is presented as one who 
nāʾaṣ (ָנַאץ) “disrespects” and does not ʾāman (ָאַמן) “believe” YHWH, while unbelieving 
nations have šāmaʿ (ָׁשַמע) “heard” (Num 14:13-14) that YHWH is among Israelites, 
obviously a reference to the Egyptians.193 Accordingly, YHWH will punish his people, 
for although they rāʾāh (ָרָאה) “saw” YHWH’s miracles they refused to šāmaʿ (ָׁשַמע) 
“hear/obey” his qôl (קֹול) “voice.” The consequences will not be limited to those who 
were disobedient, but will also affect their children, since they all will have to wander in 
the desert. 193F194 
6. Book of Deuteronomy 
The book of Deuteronomy is permeated with the concept of witness. Moses is a witness 
who recapitulates and repeats Israel’s history to this new generation. Israel is presented 
as witness of YHWH’s work because she rāʾāh (ָרָאה) “saw” how YHWH guided them 
(Deut 1:31). However, since they did not have ʾāman (ָאַמן) “confidence” in YHWH 
                                                 
193 Speaking of the Num 14:13 “But Moses said to Yahweh, ‘If the Egyptians hear of it, for you 
did bring up this people in your might from among them, then they will tell the inhabitants of this land,’” 
Budd (1998, 150) says that this verse is best taken as the protasis (clause which expresses condition).  
194 Karlberg (1996) says that the false report brought by the ten spies is a denial, because they 
know what is true, yet confessed a falsehood. Accordingly, “denial may take the form of deception, lying, 
or rejection of the truth on evidence to the contrary, as when the spies reported falsely about the land of 
Canaan.” Leithart (2000, 100) even connects the death of ten spies with their punishment for being false 
witnesses: “When God punishes Israel, His punishments are always just. They always fit the crime. The 
false spies accuse the land of murder (Num. 13:32), and they are killed as false witnesses against the land 
(Num. 14:36-37; cf. Deut 19:16-19).”  
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(Deut 1:32), their punishment will be that they will not rāʾāh (ָרָאה) “see” the Promise 
Land (Deut 1:35). Accordingly, Israel is repeatedly portrayed as someone who: 
- rāʾāh (ָרָאה) “saw” YHWH’s deeds: Deut 1:31; 3:21; 4:3, 9, 35; 5:24; 7:19; 
10:21; 11:2; 29:2. Some of YHWH deeds will be repeated in the future (Deut 
3:21; 4:3; 7:19), so they serve as a model for his work. rāʾāh (ָרָאה) of YHWH’s 
deeds should result in: not “forgetting” (šāḵaḥ [ָׁשַכח]) with their eyes, not 
“slipping away” (sûr [סּור]) from their “hearth” (lēḇāḇ [ֵלָבב]), but making them 
“known” (yāḏaʿ [ָיַדע]) to their offspring (Deut 4:9); and “knowledge” (yāḏaʿ 
 that YHWH is God. Accordingly, Deuteronomy refers often to people’s ([ָיַדע]
ʿayin (ַעִין) “eyes”: Deut 1:30; 3:21; 4:3, 6, 9, 34; 6:8, 22; 7:19; 10:21; 11:7.  
- šāmaʿ (ָׁשַמע) “heard” his voice: Deut 4:10, 12, 36; 5:23, 24, 25, 26, 27. Because 
of everything, Israel is admonished to continue to šāmaʿ (ָׁשַמע) YHWH’s words 
(Deut 5:1; 6:3-4), but also these words must hāyāh (ָהָיה) “be” in their hearts; 
they must be šānan (ָׁשַנן) “impressed” (through repetition) on their children and 
dāḇar (ָּדַבר) “spoken” to them; and qāšar (ָקַׁשר) “tied” on their hands and 
foreheads (Deut 6:6-8).195 Accordingly, Deuteronomy occasionally refers to 
people’s “ears” ʾōzen (ֹאֶזן): Deut 5:1; 29:4. 
- possesses yāḏaʿ (ָיַדע) “knowledge” of YHWH: Deut 4:35, 39, 7:9; 8:5; 9:3, 6; 
11:2; 29:3. Because of this knowledge, Israel must be careful not to šāḵaḥ (ָׁשַכח) 
“forget”: a) events: Deut 4:9; b) covenant: 4:23; c) YHWH: 6:12; 8:11, 14, 19; 
d) the rebellion in the wilderness: Deut 9:7; e) to destroy the name of Amalek: 
Deut 25:19. On the other hand, Israel must also zāḵar (ָזַכר) “remember”: a) 
slavery in Egypt: Deut 5:15; 15:15; b) what YHWH did to Pharaoh: Deut 7:18; 
c) how YHWH led them in the wilderness: Deut 8:2; d) YHWH: Deut 8:18; e) 
their rebellion in the wilderness: Deut 9:7 and; f) what the Amalekites did: Deut 
25:17. 
Based on these duties of Israel, we conclude that Deuteronomy describes Israel 
as a recipient of YHWH’ revelation, and hence, his witness. We see Moses who acts as 
a mediator, and through his speech repeats events from Israel’s history. He is a 
mediator because he as an eyewitness addresses a new generation of Israelites (cf. Deut 
                                                 
195 Deut 6:20-24 combines both “seeing” and “hearing” as prerequisite for teaching children. 
Repetition of the stories and Israel’s history in the context of teaching children is also present in Deut 
26:5. 
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2:14). The assumption is that most of the people who are present while Moses gives 
these introductory remarks (Deut 1–4) were not alive during most of the events that 
Moses addresses. Yet, throughout his speech, Moses says that they themselves “saw” 
and “heard” all these things – that is, they are eyewitnesses. The reason for this could be 
that some of them truly witnessed all these events; part of the reason could be ascribed 
to the collective identity that Jewish thought nurtures;196 and part of the reason could be 
that Moses as a mediator through his testimony (that is, repetition of events) creates the 
witnessing community anew. So even those who were not eyewitnesses themselves are 
labeled as “witnesses” in the fullest sense of this word. But what is the importance of 
their position? Deut 2:25 speaks about other nations who will šāmaʿ (ָׁשַמע) “hear” about 
Israel and fear them (something negative); Deut 4:6 tells that other nations will šāmaʿ 
 – the wisdom of YHWH in Israelites ([ַעִין] hear” and see with their “eyes” (ʿayin“ (ָׁשַמע)
hence, Israel is a model for other nations (something positive); and in Deut 28:10 
nations will rāʾāh (ָרָאה) “see” and fear them. Additionally, in Deut 4:32-44 YHWH 
invites Israel to conduct an investigation into the deeds of other gods and search for 
witnesses who will confirm that some other god did similar things as YHWH did for 
Israelites – again something very similar we have encountered in Is 43–44. 
As we follow from Exodus the story of Israel as a “collective witness,” the book 
of Deuteronomy is highly important, because it provides additional confirmation of 
what will become explicit in Isaiah 43–44, that Israel is YHWH’s “witness” (Is 43:10, 
12; 44:8). This observation is important for us because as we will deal with Acts 1:8, we 
will see that Jesus uses the same idea to address his community as witnesses. 
7. Different examples of seeing, hearing, knowing and/or proclaiming 
The text of Judg 11:10 speaks of YHWH as witness even though the specific technical 
term is not used. However, the construction yhwh yihyeh šōmēaʿ bênôṯênû ( ְיהָוה ִיְהֶיה ֹׁשֵמַע
 YHWH will be the one who hears between us” is another way of saying that he“ (ֵּביֹנוֵתינּו
will be the witness, since šāmaʿ (ָׁשַמע) “hearing” is one qualification for a witness (cf. 
Lev 5:1). Likewise, Is 16:6 also uses šāmaʿ (ָׁשַמע) in reference of hearing about someone 
or something. Hence, we can consider this verse also as an example of witnessing. 
                                                 
196 Even today Jewish rabbis would speak in the first person saying: “When we were brought out 
of Egypt”…“When we were disobedient in the desert…,” etc. 
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In the 2 Kings we have a story of Elijah’s ascension to heaven, and Elisha who 
was a witness of that event.197 The story is interesting because Elijah promises that 
Elisha will receive a double portion of Elijah’s spirit if he rāʾāh (ָרָאה) “sees” Elijah’s 
ascension (2 Kings 2:10). Previously, we read that Elisha was aware that Elijah would 
be taken from the earth, because Elisha is the one who yāḏaʿ (ָיַדע) “knows” that will 
happen (2 Kings 2:3, 5). Likewise, the company of the prophets also possessed this 
“knowledge” (2 Kings 2:3, 5). So “knowledge” of something in this case comes prior of 
“seeing.” And in 2 Kings 2:12 this is exactly what happens:  Elisha rāʾāh (ָרָאה) “sees” 
Elijah’s ascension, and now Elijah’s spirit rests on Elisha.198 The company of the 
prophets, on the other hand, became aware that Elijah’s spirit is resting on Elisha when 
they rāʾāh (ָרָאה) “saw” how the water of Jordan was divided (2 Kings 2:15), yet they 
were not sure that Elijah truly ascended to heaven because they went to bāqaš ( ַקׁשּבָ  ) 
“seek” or “search” for him. So, the dynamic of the concept of witnessing is fascinating: 
we have knowledge prior to seeing (Elisha, the company of the prophets). Yet, some 
who see believe (Elisha), but some do not (the company of the prophets). But there is 
one difference between Elisha and the company of the prophets: Elisha is an eyewitness 
of the event of Elijah’s ascension, the company of the prophets are not. They have seen 
the evidence of Elijah’s spirit of Elisha, but they still did not believe that Elijah was 
gone to heaven. 
Is 41:20-21 is yet another example of witnessing, since YHWH’s activity in v. 
19 is done with the purpose that “all may see [rāʾāh (ָרָאה)] and know [yāḏaʿ (ָיַדע)], all 
may consider [śîm (ִׂשים))] and understand [śāḵal (ָׂשַכל)], that the hand of the LORD has 
done this, the Holy One of Israel has created it” (NRSV). 
                                                 
197 Speaking about the story of Elijah and Elisha in 2 Kings 2:1-18, Palmisano (2019, 91) says 
the following: “Il passo costituisce anche un esempio di quanto alcuni testi biblici, pur non presentando il 
vocabolario lessicografico fondamentale della testimonianza, ne possa rivelare tratti significativi.” 
 
198 Speaking about the importance of the verb “to see” for Elisha’s role of a witness, Palmisano 
(2019, 87) says the following: “Il vocabolario utilizzato per descrivere il passaggio di Elia nel primo 
passo (ai vv. 2.3.5) a mo’ di anticipazione come ‘portare via’ (in hebr. √לקח, lqh) (usato anche per 
descrivere il rapimento al cielo di Enoc in Gen 5,24 dove ha come soggetto Dio) viene espresso ora il 
‘salire’ di Elia nel carro di fuoco. In questo contesto assume un ruolo particolare l’esperienza di Eliseo 
che è presente e ‘vede’ il passaggio di Elia, ‘vede ilsuo scomparire’ (Walsh 1992, 465): egli è quindi 
l’unico testimone di questo momento particolare. Il verbo chiave che ricorre in questo passo è infatti il 
verbo ‘vedere’ (in hebr. √ראה, r’h) (ricorrente tre volte tra i vv. 10 e 12) avente come oggetto sempre Elia. 
La presenza di Eliseo, quando Elia sale verso il mondo di Dio, fa di lui un particolare testimone della sua 
‘morte.’”   
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Several examples come from the book of Jeremiah. First, Jer 4:16 hazkîrû 
laggôyim hinēh hašmîʿû ʿal-yərûšālaim ( ִַהְׁשִמיעּו ַהְזִּכירּו ַלּגֹוִים ִהֵּנה ַעל־ְירּוָׁשַלמ ) “Tell the 
nations, “Here they are!” Proclaim against Jerusalem” (NRSV), contains two verbs 
connected with speech: zāḵar (ָזַכר) “to name, to mention,” and šāmaʿ (ָׁשַמע) “to hear, to 
listen,” and two referents: laggôyim (ַלֹּגוִים) “to the nations” and ʿǎl-yerûšālaim (ַעל־
 to Jerusalem.” Given the proximity between prophecy and witnessing, and the“ (ְירּוָׁשַלמִ 
fact that two speech verbs are used in announcing future events, this text can be also 
counted as a form of witnessing. Second, In Jer 7:12-15, YHWH invites people of Judah 
to go and rāʾāh (ָרָאה) “see” what he has done to Shiloh (v. 12). Then in v. 13, YHWH is 
presented as someone who dāḇar (ָּדַבר) “spoke” and qārāʾ (ָקָרא) “called” repeatedly. In 
vv.14-15, YHWH announces that he will repeat with Jerusalem what he did with 
Shiloh. Although these verses use no word for witness, the invitation to “see,” the 
repeated mentions of speaking, and the announcement that YHWH will “repeat” his 
actions reveals the presence of the concept of witness. In Jer 12:3, YHWH is presented 
as one who yāḏaʿ (ָיַדע) “knows” and rāʾāh (ָרָאה) “sees” Jeremiah, which obviously 
presents YHWH as a witness. Third, in Jer 44:2 YHWH addresses Jews living in Egypt, 
saying to them ʾattem rəʾîṯem (ַאֶּתם ְרִאיֶתם) “You saw….”  Usage of the verb rāʾāh (ָרָאה) 
“see” in this context implies that they were witnesses to YHWH’s punishment. At the 
end of this speech in vv. 29-30, YHWH announces in advance their punishment that he 
will give them ʾôṯ (אֹות) “sign.” The sign will be the repetition of a punishment from the 
past; the text uses the preposition kaʾǎšer (ַּכֲאֶׁשר) “just as” “…I am going to give 
Pharaoh Hophra, King of Egypt, into the hands of his enemies, those who seek his life, 
just as I gave King Zedekiah of Judah into the hand of King Nebuchadrezzar of 
Babylon….” The end result will be that they will yāḏaʿ (ָיַדע) “know” that YHWH’s 
threats will be accomplished. And finally, in Jer 51:24, YHWH announces that he will 
do something ləʿênêḵem (ְלֵעיֵניֶכם) “before your eyes.” This detail confirms that they 
(YHWH’s people) will now observe or witness YHWH’s punishment over Babylon. 
In Ezek 3:17 Ezekiel is described as the one who performs a role of ṣāp̄āh (ָצָפה) 
“watchman.” But more than that, he must šāmaʿ (ָׁשַמע) “hear, listen” to what YHWH is 
saying, and then zāhar (ָזַהר) “warn” them. Listening and speaking or repeating what one 
has heard belongs into the category of witnessing. In Ezek 8, the prophet now has a 
similar role, but this time it is more connected with the activity of seeing. In Ezek 8:5 
we find ʿayin (ַעִין) “eye,” and the verb rāʾāh (ָרָאה) “to see” in Ezek 8:6, 7, 9, 10, 12, 13, 
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15 and 17, all relating to the prophet’s observations of the sins of his people and 
speaking strongly for Ezekiel’s role as a witness. In chap 12 Ezekiel’s role as a witness 
changes one more time. This time he is himself a môp̄ēṯ (מֹוֵפת) “sign” (Ezek 12:6, 11) to 
the Israelites. By his actions, he acts out a future refugee crisis. YHWH’s charge against 
his people “who have eyes to see but do not see, who have ears to hear but do not hear” 
(Ezek 12:2) is heightened by the fact that Ezekiel as môp̄ēṯ (מֹוֵפת) “sign” is the message 
for people’s “eyes” (ʿayin [7 ,6 ,5 ,4 ,12:3) ([ַעִין). Finally, in Ezek 40:4 Ezekiel is 
charged to use his ʿayin (ַעִין) “eyes” to rāʾāh (ָרָאה) “see” and his ʾōzen (ֹאֶזן) “ears” to 
šāmaʿ (ָׁשַמע) “hear,” in order to nāḡaḏ (ָנַגד) “tell.” Obviously, Ezekiel first has to 
observe and then tell what he has heard and seen. 
Two final examples are connected with the verb ʿānāh (ָעָנה). In Is 3:9, the phrase 
hakkāraṯ pənêhem ʿānṯāh bām (ַהָּכַרת ְּפֵניֶהם ָעְנָתה ָּבם) lit. “the look on their faces answers 
against them,” contains a combination of the verb ʿānāh (ָעָנה) “to reply to answer” + 
bām (ָּבם) “against them,” which implies that the answer in this verse must be understood 
as a form of testimony. Hence, the NRSV translates ʿānāh (ָעָנה) as “bears witness” and 
the NIV as “testifies.” Similarly, Jer 14:7 contains the combination of the verb ʿānāh 
 against us,” which both the NRSV and NIV translate as“ (ָבנּו) and expression ḇānû (ָעָנה)
“testify against us.” In Hos 5:5 the verb ʿānāh (ָעָנה) “to reply, to answer” is used 
together with bəp̄ānāyw (ְּבָפָניו) “against his face,” again pointing to witnessing. Hence, 
the NRSV translation of “Israel’s pride testifies against him” is a proper one. 
8. Conclusion 
This limited analysis of the semantic range has confirmed that different words (mostly 
verbs) and actions can be loaded with idea or carry the concept of witness. Accordingly, 
we have confirmed that witnesses can be designated based on the activities they perform 
(such as “hearing,” “knowing,” “speaking,” etc.). This means that our definition of 
witness must also include references to the concept of witness from the semantic 
domain which do not use the technical terms. The results of this semantic analysis do 
not change our definition of the concept of witness but supplement and confirm it.  
Semantic analysis also confirmed the importance of the temporal aspect to 
understanding the concept of witness, and further confirmed the importance of the 
transition between observing and testifying witness. A notable example is Israel, whose 
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experience with YHWH first put her into the position of an observing witnesses whose 
task was to convey the knowledge of YHWH to other nations; this implies the position 
of a testifying witness. Following that line, we tracked the development of the idea of 
Israel as a community of witnesses with a particular mission. The crucial point in that 
development was the establishing of the Mosaic covenant, which we defined as a 
testimonial event in itself. This additionally demonstrated the ground shared by the 
concept of witness and concept of covenant. Also, in Deuteronomy Moses is the 
mediator who addresses a new generation of Israelites as an eyewitness and by his 
speech repeats events from Israel’s history. This role also confirms our observation of 
the overlap between the position of a witness and that of a prophet.    
We also confirmed the importance of repetition for the concept of witness in 
several ways. First, some of YHWH’s past deeds will be repeated in the future, and they 
serve as a model for his work. Second, the activity of repetition permeates examples 
such as Moses’ repetition of Israel’s history in the book of Deuteronomy to a new 
generation of Israelites, or building of the tabernacle in Exodus according to a model. 
Third, repetition has the power to transform those who were not eyewitnesses so that 
they become witnesses. So in the book of Deuteronomy, Moses through his testimony 
as an eyewitness retells the story of the exodus to those who were not there when those 
events happened, and thus creates out of them a community of witnesses. Through 
Moses’ testimony, they have now become witnesses. Accordingly, in this example we 
can speak about the attribute of witness being imparted or transferred from one entity to 
another. 
Finally, the idea that verbal witness sometimes requires or is supported by some 
form of visible manifestation is also confirmed in semantic analysis. In the case of the 
Mosaic covenant, testimony was both verbal and visible. By giving them tablets 
containing the Ten Words and by the making of the tabernacle and accompanying 
elements, YHWH’s speech and revelation were also visibly expressed or realized. When 
YHWH revealed to Moses his plan for deliverance in Exodus 4, Moses was sent as a 
man with both the message and the promise that his message/testimony would be 
confirmed with pālāʾ (ָּפָלא) “wonders” (Ex 3:20), and ʾôṯ (אֹות) “signs” (Ex 4:8, 30). 
Something similar, we will encounter in Luke/Acts.
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VII. CHAPTER:  
INTRODUCTION TO THE CONCEPT OF WITNESS IN 
THE NEW TESTAMENT 
As we have analyzed the aspects of the concept of witness in the OT, a certain model of 
the concept of witness has emerged out of our analysis. In the OT, witnesses can be 
divided according to their ontological categories (impersonal and personal). The 
concept of witness in the OT: a) appears in three complementary contexts (social, legal 
and covenantal); b) has two primary types of activity, observing and testifying; c) has 
three different modes (of, for or against, and about), in accordance with its temporal 
aspect, and; d) maintains a distinction between “witness” and “testimony.” In order to 
see how the NT reflects or develops the concept of witness, from this chapter forward, 
we will compare the NT materials to this model. In this chapter our attention will be 
given to the etymology, occurrence, semantic range and usage of the particular Greek 
words that NT uses to refer to the concept of witness. In the chapter eight we will 
analyze the concept of witness in various parts of the NT. In the chapter nine we will 
analyze the dynamic of the concept of witness in the NT through the semantic range of 
key terms. In the chapter ten we will offer a synthesis of these results, and in the chapter 
eleven, we will use these findings to study the concept of witness in the Lukan writings. 
1. Etymology 
The most important word for the NT concept of witness is μάρτυς. Μάρτυς with its 
cognates probably comes from the Indo-European root smer which means “to bear in 
mind, to remember, to be careful.” Based on the etymology, Strathmann (1964, 4:475) 
argues that witness is “probably ‘one who remembers, who has knowledge of something 
by recollection, and who can thus tell about it,’ i.e., the witness.” Regarding the 
meaning of other cognates, the verb μαρτυρέω denote a state or habitual activity, but 
can often take on trans, significance. Thus, it can mean “be a witness, come forward as a 
witness, bear witness to something.” The noun μαρτυρία has in the first instance an 
abstract significance: “the bearing of witness,” but it can then refer to the witness thus 
borne. Μαρτύριον is more concrete and denotes witness from the more objective 
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standpoint as the proof of something. Any μαρτυρία can become a μαρτύριον, but the 
converse is not true. 
2. Occurrence, semantic range and usage 
2.1. Occurrence 
The masculine noun μάρτυς occurs in the NT 35 times: five times in Synoptics (Mt 2, 
Mk 1, Lk 2), and most frequently in Acts: 13 times. In Paul’s writings it occurs nine 
times (six outside the Pastorals), in Hebrews twice, in 1 Peter once, and five times in 
Revelation. In the Gospel John and 1-3 John, μάρτυς is absent even though the subject 
of witnessing is not absent (Beutler 1990c, 2:394). The verb μαρτυρέω appears 76 times 
in the NT: 63 times in the active and 13 times in the passive voice. It occurs most often 
in John (33 times) and 1-3 John (10 times). Acts has 11 occurrences, Hebrews eight, 
Paul outside the Pastorals five, Revelation four, the Pastorals two, and in Matthew, 
Luke, and Colossians once (Beutler 1990a, 2:389). The feminine noun μαρτυρία 
appears 37 times in the NT: four times in the Synoptics (3 in Mk and 1 in Lk), 14 in 
John, once in Acts, twice in Pastorals, seven times in 1 and 3 John, and nine times in 
Revelation. Hence, approximately a third of its uses in the NT are in the Gospel of John, 
and more than a third are in 1 John, 3 John, and Revelation (Beutler 1990b, 2:392). The 
neuter noun μαρτύριον appears 20 times (19 times if we do not count 1 Cor 2:1): nine 
times in the Synoptics, twice in Acts, six times in Pastorals, and once in Hebrews, 
James and Revelation (Beutler 1990b, 2:393). 
2.2 Semantic range and usage 
The noun μάρτυς usually refers to a person (e.g. Acts 1:22; 22:15) or group (e.g. Acts 
1:8) who provide testimony (e.g. Acts 1:22; 22:15) (Taylor 2014). Accordingly, μάρτυς 
“is not a mere eyewitness, simply present at a happening; he is active… called upon to 
tell what he has seen and heard, to proclaim what he knows” (Spicq and Ernest 1994, 
2:448). In the original sense μάρτυς describes a person who is a witness to facts, i.e., the 
man who can speak about them from his own direct knowledge, especially in legal 
proceedings (e.g. Mt 26:65; Mk 14:63; Acts 6:13; 7:58) (Strathmann 1964, 4:489). 
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References to a witness to facts can be found in general settings outside the judicial, for 
example when someone calls on God to be a witness to someone’s processes and 
motives and no other factual witnesses are available to prove the veracity and 
authenticity of such claims (Rom 1:9; 2 Cor 1:23; Phil 1:8; 1 Thess 2:5, 10) 
(Strathmann 1964, 4:491). There is also a sense where the activities of witnessing to 
facts and witnessing as evangelistic confession come together; the witness proclaims 
what he or she believes.199 In summary, μάρτυς can signify (1) a witness to 
ascertainable facts: (a) legally (Mt 26:65); (b) generally, as one who testifies to 
something (Rom 1:9); (2) a witness who declares facts directly known to himself: (a) 
from firsthand knowledge (Acts 1:22) or; (b) from firsthand experience (Heb 12:1); (3) 
witness who tells what he believes (convictions), even though it results in his being 
killed for his witness (martyr) (Acts 1:8; Rev 17:6) (Friberg, Friberg and Miller 2000, 
254). Speaking of the confessional aspect of witness, μάρτυς is also used to describe 
those who have suffered death in consequence of confessing Christ (of Stephen, Acts 
22:20; of Antipas, Rev 2:13; see Rev 17:6), but this should not be understood as if their 
witness consisted only of their suffering death. Rather their witnessing about Jesus 
became the cause of their death. Furthermore, the plural μάρτυρες is used of those who 
announce the facts of the gospel and proclaim that gospel (Acts 2:32; 3:15; 10:39, 41; 
13:31; Rev 11:3) (Zodhiates 2000). 
The verb μαρτυρέω describes the activity of the μάρτυς. Accordingly, it is used 
for: (1) human declaration of ascertainable facts or events based on firsthand knowledge 
or experience: “bear witness to, declare, confirm.” In that sense μαρτυρέω is not used 
for legal witness (cf. Mt 23:31; Jn 2:25; Acts 22:5; Rom 10:2; 1 Cor 15:15; 2 Cor 8:3; 
Gal 4:15; etc.). Furthermore, μαρτυρέω can refer to future events (cf. Jn 13:21) or to the 
general fact of experience (cf. Jn 4:44); (2) absolutely, of a good report - in an active 
(“give a good report, speak well (of),” “approve (of)” (Lk 4:22)) or passive sense 
(“receive a good report, be well-spoken of, be approved, have a good reputation” (Acts 
6:3; 1 Tim 5:10)). The idea behind this use is that the person(s) can be vouched for on 
the basis of direct observation; (3) an emphatic declaration by an existing authority, 
                                                 
199 “These missionary-preachers are not content to tell about the deeds and words of Jesus—and 
this is where their testimony differs from a legal witness—they express their personal conviction and 
identify with the cause that they defend. In proclaiming of the Lordship of Jesus, they make public 
confession of their faith. It is not simply a matter of reporting facts—which need to be interpreted—but of 
speaking and vindicating the truth, of somehow insisting on doing it justice” (Spicq and Ernest 1994, 
2:449). 
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such as God, the Spirit, Scripture with meanings such as: “testify, declare, witness 
(solemnly).” This special group of witnesses guarantees judgments or statements (cf. 
Acts 13:22; 14:3; Heb 7:8, 17; 11:2, etc.); (4) religious witness to truth and the factual 
content of the gospel as revealed truth from God: “be a witness, tell about, testify” (cf. 
Acts 23:11). In this sense, witnesses testify about divinely established facts and their 
witness is to revealed truth (Friberg, Friberg and Miller 2000, 4:253–254; Strathmann 
1985, 567–568). 
If we observe how different NT writers use μαρτυρέω, we can see that: a) in 
Matthew the word has a legal significance: the scribes witness against themselves that 
they are the sons of those who murdered the prophets (Mt 23:31); b) Luke prefers a 
figurative meaning for the word (cf. Luke 4:22), and the same is true in Acts (God 
“spoke to David testifying” (13:22), “all the prophets bore witness” of Jesus (10:43), 
God “bore witness for the word of his grace with signs and wonders” (14:3)). Acts 
frequently uses the passive voice with meaning that someone “has received a good 
witness” or “has a good reputation” (Acts 6:3 - the seven; 10:22 - Cornelius; 16:2 -  
Timothy; 22:12 - Ananias) (Beutler 1990a 2:389–390); c) In John witness is given not 
specifically to the facts of Jesus’ history, but to the person of Jesus (Jn 1:15; 5:31ff.; 
8:13ff.) as the eternal Son of God (Jn 1:15, 34). Accordingly, the Baptist has come to 
bear witness to the incarnate Logos as the light (Jn 1:8; cf. 8:12); witness to the truth is 
witness to him (Jn 3:26; 5:32-33); witness to Jesus is given by the Baptist (Jn 1:7-8), by 
Scripture (Jn 5:39), by God (Jn 5:32), by his works (Jn 5:36), by himself (Jn 8:13-14), 
and later by the Spirit (Jn 15:26) and by his disciples (Jn 15:27), etc. Since witness in 
John is equated with confession, the author of John and 1 John stress eyewitness (1 Jn. 
1:1-2). But witness in the Johannines is not limited to eyewitnesses and can be given by 
those who confess who Jesus was and what he signified. In the four occurrences in 
Revelation this term does not signify those who are put to death for their witness, but 
refers to bearing witness to the prophetic word (Rev 1:2; 22:20) or bearing witness to 
the threat which protects the prophecy (22:18) (Strathmann 1985, 567–568); d) in Paul’s 
writings we can found several usages of μαρτυρέω: a stronger forensic use is found in 
Paul’s defense speeches in Acts 26:5 (all Jews know his conduct and can bear witness to 
it), and Acts 22:5 (he persecuted the Christian “way,” as the high priest and the high 
council can attest). Possibly, Acts 23:11 has the same forensic note (“As you have 
testified of me, at Jerusalem, so you must also testify in Rome”); in an absolute sense 
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for an assertion (2 Cor 8:3) or in the sense of “witness something to someone” (Rom 
10:2; Gal 4:15; cf. Col 4:13); scriptural “witness” is familiar to Paul since the 
righteousness of God is “witnessed by the Law and the Prophets” (Rom 3:21); e) in 
Hebrews witness involves various ways of a divine “attestation” or “confirmation”: 
words of Scripture, in which μαρτυρέω is constructed in the passive either in a personal 
(e.g., Heb 7:8) or impersonal way (e.g., Heb 7:17); in Heb 10:15 the author refers to 
himself and credits the witness of Scripture to the Spirit; in chap. 11 the “witness” 
received by the forefathers and the faithful people of Israel is explicitly described as a 
witness of God (v. 4): the acceptable sacrifice of Abel (cf. Gen 4:4) was a “witness” that 
he was just (Heb 11:4, nom. with inf.), and Enoch “received the witness [from 
Scripture] that he was pleasing to God” (Heb 11:5) (Beutler 1990a, 2:389–390). 
In grammatical constructions, μαρτυρέω with accusative of the thing means 
attest, testify, likewise with ὅτι (Jn 4:44, etc.); with the dative of the person and ὅτι, 
μαρτυρέω means “testify something to someone” (Jn 3:28, etc.); the dative can also be a 
dative of disadvantage, “against someone” (Mt 23:31); where μαρτυρέω stands with the 
true dative of the person (Lk 4:22), it means applaud a person, and where it stands with 
the dative of the thing, it means “bear witness for something” (only in Jn, 3 Jn, Acts 
14:3). The passive voice can be used in a neutral sense, to say that something is 
“witnessed, testified,” always in reference to Scripture (Rom 3:21; Heb 7:8, 17; 11:4), 
or in an evaluative sense, to say that someone “has received a good witness” (Beutler 
1990a, 2:389–390). 
The noun μαρτυρία describes either someone who gives testimony about 
something, or the content of the testimony. In John’s writings where this noun appears 
predominantly, we can see these two usages: for example, John the Baptist in Jn 1:7 is 
identified as μαρτυρία, yet more often this noun applies to what such witnesses say: 
e.g., “the testimony (μαρτυρία) of John” (Jn 1:19). Outside of Johannine literature, 
μαρτυρία usually refers to the content of a testimony (e.g., Acts 22:18; Tit 1:13). Mark 
and Luke use it to refer to witnesses in court who testify to facts, i.e., the witness for the 
prosecution in the trial of Jesus (Mk 14:55-56, 59; Lk 22:71), and in 1 Tim 3:7 it refers 
to a good report that overseer must have from outsiders (Taylor 2014). Only in Acts 
22:18 does the term have a specific religious and Christian reference, since μαρτυρία 
refers to evangelistic witness for the faith, and Christ is its content (Strathmann 1964, 
4:449). In the Johannine writings in Jn 8:17, and possible the first μαρτυρία in 1 Jn 5:9, 
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signify human witness based on the principle of two or three witnesses (cf. Deut 17:6; 
19:15). In 3 Jn 12 the word refers to the witness of a good Christian report regarding 
Demetrius. But in all other cases, μαρτυρία carries the specific religious and Christian 
meaning of an evangelistic witness to Christ’s nature and significance which aims at 
faith (Strathmann 1964, 4:449–502). 
The noun μαρτύριον can be used, first, for giving objective proof, and this may 
be seen in the phrase “for a testimony (or evidence) against” in Jas 5:3;200 Mk 6:11, and 
cf. Mk 1:44-45.201 Furthermore, we can say that witnessing against is present in Mk 
13:9 as the disciples will bear testimony in the synagogues and before rulers, and in Mt 
24:14 preaching of the gospel will be a testimony to all nations - in the sense that a 
chance to believe may be offered, but it is also an evidence against someone in case of 
unbelief.202 Second, it denotes “witness to something” with a genitive of subject203 or 
object to which the statement relates.204 In such instances μαρτύριον is equivalent to 
gospel, message, or teaching (cf. 1 Tim 2:6). Third, it has the active sense of attestation 
as in Heb 3:5 where Moses is described as a faithful servant who testified to what he 
received from God (Strathmann 1985, 569). 
There are other significant words for the concept of witness in the NT. (1) The 
verb μαρτύρομαι appears 5 times in the NT. Three times comes with the dative of the 
person, and the meaning is “testify, attest.” So, in Gal 5:3, Paul “testifies” to everyone 
who is circumcised that he is bound to keep the whole Law (Gal 5:3), in Acts 20:26 
Luke uses the same construction in relation to the elders of Ephesus, and in Acts 26:22 
must “bear witness” before great and small. In Eph 4:17 and 1 Thess 2:12 μαρτύρομαι 
carries the connotation of being emphatic in stating an opinion or desire – hence, “to 
insist” (NRSV, NIV). 
                                                 
200 “They would rather let their possessions rot than use them in works of mercy. Thus the rust 
on their gold will be a witness for the prosecution against them on the day of judgment” (Strathmann 
1964, 4:503). 
201 “If the cleansing is confirmed by the priest, this will be a severe indictment of the unbelief in 
which the people (αὐτοῖς) lingers still” (Strathmann 1964, 4:503). 
202 According to Strathmann (1964, 4:503), in Mk 13:9 “the context the μαρτύριον, cannot be the 
evangelistic witness of missionary preaching, which offers the chance of conversion. The goal of this 
witness is to make opponents guilty,” and for Mt 24:14 “the reference is to the witness which makes the 
Gentiles guilty. Hence we cannot translate: ‘That they may be given a chance to believe.’” 
203 2 Cor 1:12 τὸ μαρτύριον τῆς συνειδήσεως ἡμῶν, “the testimony of our conscience”; 2 Thess 
1:10 τὸ μαρτύριον ἡμῶν “our testimony.” 
204 Acts 4:33 τὸ μαρτύριον … τῆς ἀναστάσεως “testimony…to the resurrection”; 1 Cor 1:6 τὸ 
μαρτύριον τοῦ Χριστοῦ “the testimony of Christ”; 1 Cor 2:1 τὸ μαρτύριον τοῦ θεοῦ “the testimony of 
God”; 2 Tim 1:8 τὸ μαρτύριον τοῦ κυρίου “the testimony of the Lord.” 
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(2) διαμαρτύρομαι appears 15 times in the NT, nine of which are in Acts. 
According to Taylor (2014), this verb describes “the act of making a declaration on the 
basis of personal knowledge.” The usual meaning is “declare, assert, testify.” 
Accordingly, in Acts, it refers to the apostles (including Paul) testifying about Jesus and 
the gospel (e.g., Acts 8:25; 10:42). Paul also says that the Holy Spirit “testifies” to him 
about the persecution that he will experience (Acts 20:23). In Heb 2:6 this verb refers to 
Scripture’s testimony about Jesus. It can also mean “insist”205 (Acts 2:40), “warn” (Lk 
16:28) in a sense of testifying about negative consequences, and “charge” someone to 
do something (e.g., 1 Tim 5:21) (Taylor 2014; Swanson 1997b). 
(3) The verb συμμαρτυρέω appears three times in Romans (2:15; 8:16; 9:1) and 
has a meaning of “providing evidence by means of a testimony,” that is, “bear witness 
with.” Accordingly, it refers to confirming something by providing a supporting 
testimony, so Paul uses it of the following pairs: the Law and a person’s conscience 
(Rom 2:15), the Spirit and the believer’s spirit (Rom 8:16), and Paul’s conscience and 
the Holy Spirit (Rom 9:1) (Taylor 2014; Louw and Nida 1996, 1:417). 
(4) The verb συνεπιμαρτυρέω has a meaning of “testifying at the same time” or 
“adding further testimony, attest additionally” (Newman 1993, 173). This verb appears 
only in Heb 2:4. 
(5) The verb καταμαρτυρέω describes the act of witnessing against someone, so 
it has a meaning of “testifying against.” The verb appears three times in connection with 
Jesus’ trials before the Sanhedrin and before Pilate: in Mt 26:62 and Mk 14:60, the high 
priest asks Jesus whether he has an answer to what the false witnesses “testify against 
(καταμαρτυρέω)” him, and in Mt 27:13, Pilate asks Jesus a similar question (Taylor 
2014). 
(6) The verb ἐπιμαρτυρέω means “testify emphatically, appear as a witness 
decidedly for something” (Zodhiates 2000). This verb also appears only in 1 Pet 5:12 
where it has a positive meaning of affirmation that something is true. 
(7) The verb προμαρτύρομαι describes the action of “stating with assurance what 
is to happen in the future - to predict, to foretell, hence it has a meaning “testify 
beforehand” (Louw and Nida 1996, 1:420). This verb occurs in 1 Pet 1:11 where Peter 
speaks about predicted sufferings of Christ. 
                                                 
205 “It is possible that διαμαρτύρομαι is somewhat stronger and more emphatic than μαρτύρομαι, 
but this cannot be shown from NT contexts” (Louw and Nida 1996, 1:412). 
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The last three words fall into the category of antonyms to the concept of witness 
in the NT. As we have seen, Hebrew uses separate words that, when used in 
combination with words for witness, function as antonyms. In the Greek, the adjective 
ψευδής is added as a prefix to different root words thus creating antonyms. 
 (8) ψευδομαρτυρέω describes the act of providing a false witness, hence, it has 
a meaning “bear false witness” (Taylor 2014). In the NT, it occurs in Mt 19:18; Mk 
10:19; 14:56, 57; Lk 18:20 (and in some manuscripts of Rom 13:9) as a technical term 
for the act of bearing false witness (Taylor 2014). Furthermore, such person may 
deceive in two aspects, “(1) in pretending to have been an eyewitness to an event and 
(2) in saying what is not true, but the focal element in ψευδομαρτυρέω is the fact that 
what is said is not true” (Louw and Nida 1996, 1:417). 
(9) The noun ψευδόμαρτυς describes a person who testifies falsely – “false 
witness.” It appears twice in the NT: Mt 26:60 and 1 Cor 15:15, and according to Louw 
and Nida (1996, 1:417): 
The focal element in the evidence provided by “a false witness” is the fact that 
what is said is not true. It is also possible that such a person has pretended to 
have been present and thus an eyewitness of an event, but that is not the focus of 
the meaning. In fact, a false witness may have been present but at the same time 
may later provide false evidence as to what took place. It is possible to render 
ψευδόμαρτυς in some languages as “one who pretends to know about something 
but is really lying in what he says” or “one who lies about what he pretends to 
have seen. 
(10) The noun ψευδομαρτυρία describes the content of what is testified falsely – 
“false testimony” (Louw and Nida 1996, 1:417). In the NT it appears twice: in Mt 15:19 
and 26:59. 
3. Preliminary remarks 
3.1 Spatial dimension of the concept of witness 
As in the OT, the spatial dimension for the context of witnessing also appears in two 
directions: vertical (from YHWH to men) and horizontal (from men to men). First, the 
primary expression of the vertical dimension of witnessing in the OT was the Mosaic 
covenant. In the NT, however, especially in the light of the Gospel of John, the primary 
expression is the incarnation of Jesus. He was with God (Jn 1:1), he is “from above” (Jn 
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3:31), and he came to this earth to show us the Father (cf. Jn 14:8-11). In that sense, 
Jesus’s person is the primary expression of the vertical dimension of witnessing. The 
book of Revelation continues in the same direction by showing Jesus who is now 
exalted in heaven yet continues to reveal to his servants what will happen in the future. 
In that sense, the angel of the Lord who mediates this revelation (Rev 1:1; 22:16) can 
also be put in this vertical dimension of witnessing. 
Second, God himself acts as a witness in several ways. Occasionally, God can 
be invoked as a witness in the form of oath to confirm something (Rom 1:9; 2 Cor 1:23; 
Fil 1:8; 1 Thess 2:5, 10). In such instances, God is not a witness in a judicial sense (as 
part of judicial inquiry in the court of justice); this idea probably springs from the OT 
practice of calling on God as witness between parties (Josh 22:27; 1 Sam 12:5; Jer 42:5) 
(Fee 1995, 94). Furthermore, God can act as witness and his testimony can be given: a) 
in the Scripture (Acts 13:22; Heb 11:2, 4, 5, 39); b) through miracles (Acts 14:3; Heb 
2:4); c) by giving of the Holy Spirit (Acts 15:8; Heb 2:4). In some instances, the 
specifics of God’s testimony are not clearly stated or defined (Jn 5:32, 36, 37; 8:18; 1 Jn 
5:9, 10, 11). 
Third, the Holy Spirit is also designated as witness: a) he testifies about things 
that will happen in the future (Acts 20:23); b) together with other entities he provides 
testimony (in Rom 8:16 with human spirit and in Rom 9:1 together with human 
conscience); c) the Spirit’s testimony can be found in the Scripture (Heb 10:15); d) his 
activity is sometimes described generically, in which case it is hard to define (Acts 5:32; 
1 Jn 5:6, 7). In 3 Jn 1:12 “Truth” appears as a witness. Truth here is personified and can 
be identified with either God, Christ or the Spirit (Smalley 1989, 361). 
Fourth, we have several entities that are rarely mentioned as witnesses. In the 
OT, the Scripture is many times referred to as a witness.  In the NT, however, Scripture 
is referred to as witness only a few times (Acts 10:43; Rom 3:21; Heb 7:8, 17). The 
Scripture, especially in Hebrews, is the means through which testimony is given by 
God, Spirit or men. Furthermore, while the tabernacle in the OT is sometimes referred 
to as a form of testimony, in the NT it is only referred to in this way twice (Acts 7:44 
and Rev 15:5. Acts 7:44 refers to tabernacle in the time of Moses; Rev 15.5 refers to the 
heavenly tabernacle.) Finally, the angel of the Lord who appears in Rev 1:1 is explicitly 
designated in Rev 22:16 as one who testifies to the revelation of Jesus Christ. 
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The horizontal dimension of witnessing (from men to men) in the NT is 
concerned primarily with religious truths. Disciples are the primarily subjects of 
witnessing: a) they testify about historical facts concerning Jesus, but also interpret the 
meaning, significance and importance of these events, as well as his person; b) 
sometimes their position of witnesses gives them an opportunity to warn or admonish 
other believers (1 Pet 5:1; 5:5); c) testimony can be given to confirm a particular person, 
ministry, teaching, behavior, etc. (1 Tim 6:12; 2 Tim 2:2; 3 Jn 1:3, 12); d) sometimes 
their testimony appears in tandem with other entities: e.g., in 1 Thess 2:10 the readers 
and God testify together for Paul and his team; in 3 Jn 1:12 the believers, John and his 
company, together with “truth” testify regarding another believer (Demetrius); e) in Heb 
12:1 we have a unique situation where deceased believers testify to living believers 
through the means of Scripture; f) in Heb 2:6 the author introduces an OT quotation 
with the formula “someone said somewhere.” It is unclear who “somebody” is, but the 
quotation is from the Scripture (Psalm 8). The speaker could be any of three separate 
entities: the psalmist, Scripture, or God (since he is the one who speaks through 
Scripture); g) finally, in 1 Pet 1:11 Peter introduces OT prophets as witnesses about 
Jesus. 
The second largest group are “outsiders” who are not part of the believing 
community, yet they appear in multiple roles as witnesses: a) those who are not 
designated as Jesus’ disciples testify about Jesus (Mt 8:4; Mk 1:44; Lk 5:14; Jn 4:39); b) 
false witnesses appears on Jesus’ trial and testify falsely against him (Mt 26:59, 60, 62, 
65; 27:13; Mk 14:55, 56, 57, 59, 60, 63; Lk 22:71; Jn 18:23); c) false witnesses also 
appear at the disciples’ trials: Acts 6:13; 7:58. In Acts 22:5 and 26:5 Paul refers to 
witnesses who can testify to Paul’s past behavior, and in this context they are not 
labeled as false witnesses; d) a common OT quotation refers to establishing facts by the 
testimony of two or three witnesses (Mt 18:16; 2 Cor 13:1; 1 Tim 5:19; Heb 10:28); e) 
an OT commandment against false witnessing is repeated several times (Mt 15:19; 
19:18; Mk 10:19; Lk 18:20); f) men can testify about the reputation of others (Acts 6:3; 
10:22; 16:2; 22:12; 1 Tim 3:7; 5:10.) Also Lk 4:22 can be put in this category although 
we are not sure whether the speaking about Jesus is positive or negative; g) 
occasionally, people can testify against themselves (Mt 23:31; Lk 11:48); h) we have 
one example where a pagan prophet is said to testify about his people (Tit 1:13) and; i) 
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in Lk 16:28 we have in a parable testimony in the form of warning, when a dead man 
requests a warning for those still alive. 
The NT refers to witness coming from unexpected entities. First, conscience 
functions as witness in Rom 2:15; 9:1 and 2 Cor 1:12. Determining whether 
conscience’s witness in the NT is horizontal or vertical is not easy; in Rom 9:1, 
conscience is paired with the Holy Spirit. But since conscience is part of men, we will 
treat its testimony as horizontal witness. Second, Paul in Rom 8:16 seems to mention 
the human spirit as a witness. As with conscience, we will treat this testimony as 
horizontal witness. Third, the corrosion of wealth is portrayed in Jam 5:3 as form of 
testimony against rich people who are unjust. Lastly, water and blood from 1 Jn 5:7 
probably refer to historical events from Jesus’ life, and we will treat them as horizontal 
witnesses as well. 
Finally, although we see men giving testimony to God in the OT, this type of 
testimony (vertical testimony from men to God) is not found in the NT, unless we 
consider for example, genitives like τὴν μαρτυρίαν Ἰησοῦ Χριστοῦ “testimony of Jesus 
Christ” from Revelation as objective genitives. Instead of the more common “testimony 
about Jesus” (although this is an objective genitive meaning), this can be read as 
“testimony given to Jesus.” 
3.2 Contexts of witnessing 
We have seen in the OT that the majority of the texts that speak about witnessing appear 
in the context of Israel’s theocracy, which was established with the Sinai covenant. 
Consequently, we have defined three contexts: social, covenantal (religious) and legal, 
which differ yet function in complementary ways. In the NT the concept of witness 
begins with Jesus in the Gospels among Israelites who, although under Roman 
occupation, were still people of the covenant, and for that matter still a theocratic 
nation. But Jesus creates a new community which consists of all those Jews and gentiles 
who accept him as Lord and Savior. Accordingly, we do not talk about one separate 
“nation under God” where every aspect of life is under YHWH’s rule (theocracy), but 
instead a new community which lives in the world as strangers, with ultimate allegiance 
to the God of Israel. For that matter, we can still detect three different contexts similar 
to those in the OT yet with minor differences. 
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First, in the OT we have defined the social context as a context in which people 
managed their affairs as they saw fit, with responsibility toward YHWH or other gods 
yet their actions were not strictly prescribed or defined by those deities (pretheocratic 
period). In the OT this context primarily appears prior to the Sinai covenant. In the NT, 
however, it is difficult to see this social context standing alone. For example, texts such 
as Acts 6:3; 10:22; 16:2 and 22:12, mention individuals who have “good reputation.” 
What “good reputation” means depends on the community’s shared values. In these 
verses, however, the community’s values are strongly embedded in religious values. 
Hence, the context in these cases is double: both social and religious. The situation in 1 
Tim 3:7 differs slightly, because those who offer their testimony about individuals are 
“outsiders,” who do not belong to the same community of faith as those who are being 
testified for. The context in Lk 4:22 is difficult because it is not clear whether people 
offered positive or negative testimony regarding Jesus and what their testimony was 
based on. 
Second, unlike in the OT, the covenantal context in the NT is better defined as 
religious. In the OT, the covenantal context operates in distinct nation which is based on 
a covenant relationship with YHWH. This covenant relationship continues in the NT 
with the establishment of the New Covenant and formation of new ecclesia containing 
both Jews and gentiles who believe in Jesus as Messiah. This new ecclesia lives in an 
environment which is hostile toward her and where outside standards of life are often 
not defined by YHWH. Although this ecclesia is ruled by YHWH, the societies in 
which this new community live (social life, customs, manners, legislative, etc.), are not 
ruled by YHWH and often hostile toward her. Hence, it is better to see the covenantal 
context as religious. 
Still, the overlap between legal or juridical and religious/covenantal contexts 
which we encountered in the OT exists in the NT as well. First, believers are on trial in 
examples such as Mt 10:18; Mk 13:9; Lk 21:13; Acts 22:20; 26:22. In Jn 18:37 Jesus 
himself is on trial. Hence, witnessing occurs in the legal context, although Jesus and the 
disciples are judged because of religious truths/claims. Accordingly, their testimony is 
primarily about, and not so much for or against, although in the legal context all such 
testimonies (no matter what is the charge) are considered as testimonies for or against. 
In the context of Jesus’ trial and the trials of his disciples, we also have witnesses or 
testimonies for and against: Mt 26:59, 60, 62, 65; 27:13; Mk 14:55, 56, 57, 59, 60, 63; 
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Lk 22:71 are examples of such witnesses at Jesus’ trial, and Acts 6:13; 7:58 at disciples’ 
trials. In Jn 18:23 Jesus requests that the court provide testimony against him, and twice 
in Acts 22:5 and 26:5, Paul declares that there are witnesses who can testify in his favor 
(that is, for him) about his conduct as a Jew. Secondly, texts such as Mt 15:19; 19:18; 
Mk 10:19; Lk 18:20 repeat OT commands against false testimony. Since Israel’s laws 
are also the product of Mosaic covenant, overlap is also present there. Similarly, texts 
such as Jn 8:17; 2 Cor 13:1; 1 Tim 5:19 or Heb 10:28 repeat the OT stipulation for 
minimum two or three witnesses to establish a verdict. 
3.3 Ontological categories of witnesses 
The same ontological category that we saw in the OT, with a division between personal 
and impersonal entities, is present in the NT as well. 
3.3.1 Personal entities as witnesses 
In the NT as in the OT, the primary personal entities that function as witnesses are 
humans. God/Jesus/the Spirit appear more prominently as witnesses in the NT than in 
the OT: This is a logical effect of Jesus’ incarnation. But numerically speaking, their 
testimony is in minority.  
- People: Mt 8:4; 10:18; 15:19; 18:16; 19:18; 23:31; 24:14; 26:59, 60, 62, 65; 
27:13; Mk 1:44; 6:11; 10:19; 13:9; 14:55, 56 (2x), 57, 59, 60, 63; Lk 4:22; 5:14; 
9:5; 11:48; 16:28; 18:20; 21:13; 22:71; 24:48; Jn 1:7 (2x), 8, 15, 19, 32, 34; 
2:25; 3:26, 28, 32 (2x), 33; 4:39; 5:33; 8:13, 17; 12:17; 15:27; 19:35 (2x); 21:24; 
Acts 1:8, 22; 2:32, 40; 3:15; 4:33; 5:32; 6:3, 13; 7:58; 8:25; 10:22, 39, 41, 42; 
13:31; 16:2; 18:5; 20:21, 24, 26; 22:5, 12, 15, 18, 20; 23:11 (2x); 26:5, 16, 22; 
28:23; Rom 10:2; 1 Cor 1:6; 2:1; 15:15 (2x); 2 Cor 8:3; 13:1; Gal 4:15; 5:3; Eph 
4:17; Col 4:13; 1 Thess 2:10, 12; 4:6; 2 Thess 1:10; 1 Tim 2:6; 3:7, 10; 5:10, 19, 
21; 6:12; 2 Tim 1:8; 2:2, 14; 4:1; Tit 1:13; Heb 10:28; 12:1; 1 Pet 1:11; 5:1; 
5:12; 1 Jn 1:2; 4:14; 5:9; 3 Jn 1:3, 6, 12 (3x); Rev 1:2; 2:13; 6:9; 11:3, 7; 12:11, 
17; 17:6; 19:10; 20:4 
- Jesus: Jn 3:11; 4:44; 5:31 (2x); 5:34, 36, 39; 7:7; 8:14 (2x), 18; 10:25; 13:21; 
15:26; 18:23, 37; 1 Tim 2:6; Heb 2:6; 3:5; 3 Jn 1:12; Rev 1:2, 5, 9; 3:14; 22:18, 
20 
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- Father: Jn 5:32 (2x), 37; 8:18; Acts 13:22; 14:3; 15:8; Rom 1:9; 2 Cor 1:23; Phil 
1:8; 1 Thess 2:5, 10; Heb 2:4; 11:2, 4, 5, 39; 1 Jn 5:9 (2x), 10 (2x), 11 
- Holy Spirit: Acts 5:32; 20:23; Rom 9:1; Heb 10:15; 1 Jn 5:6, 7 
- Angel: Rev 22:16 
3.3.2 Impersonal entities as witnesses 
The list of impersonal witnesses in the NT is significantly shorter than that for the OT. 
The most prominent is Scripture, yet Scripture is not presented as witness nearly as 
often as it is in the OT. We have seen above that in some verses (Acts 13:22; Heb 
10:15; 11:2, 4, 5, 39), Scripture is presented as the means or forum by which YHWH or 
the Holy Spirit testify. Yet in other texts (Acts 10:43; Rom 3:21; Heb 7:8, 17), Scripture 
stands alone as a witness. When Peter mentions “prophets” in Acts 10:43, it is not clear 
whether he means the people, the collection of their writings, or both. In Rom 3:21 
“Scripture” refers to the Law and prophets. But in all these verses we can argue for 
triple authorship, because the Scriptures were given and inspired by God, inspired 
people declared them, and then their words were put in written form. 
We also see two witnesses which come from the human inner being: the human 
conscience and spirit. It is difficult to classify them as personal or impersonal entities, 
yet here we will treat them as impersonal witnesses. Furthermore, a person’s “works” as 
witness are difficult to define, because “works” might refer to miracles (cf. Acts 14:3; 
Heb 2:4; Rev 11:7), but can also refer to a person’s entire life. But if we take “works” in 
the context of Jn 5:36, where Jesus refers to miracles, then although Jesus as personal 
witness is the one who is performing them, in this context they are detached from him to 
become independent witnesses for him, and fall into the category of impersonal witness. 
Finally, in 1 Jn 5:13, if water and blood refer to Jesus’ baptism and death, then although 
Jesus is the subject of these actions or events, the focus is on how these two historical 
events testify about Jesus. Hence, we will also consider them as impersonal witness. 
The complete list of impersonal entities as witnesses is as follows: 
- Scripture: Acts 10:43; Rom 3:21 (Law and Prophets); Heb 7:8, 17 
- Conscience: Rom 2:15; 9:1; 2 Cor 1:12 
- Human spirit: Rom 8:16 
- Tabernacle: Acts 7:44; Rev 15:5 
- Works: Jn 5:36 
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- Corrosion: Jam 5:3 
- Water and blood: 1 Jn 5:7 
- Miracles: Acts 14:3; Heb 2:4; Rev 11:7
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VIII. CHAPTER:  
THE CONCEPT OF WITNESS IN THE NEW 
TESTAMENT – PASSAGE ANALYSIS 
1. The concept of witness in Matthew and Mark – passage analysis 
1.1 Μάρτυς in Matthew and Mark 
In Matthew and Mark μάρτυς appears in Mt 18:16; 26:65 and Mk 14:63. Mt 18:16 deals 
with church discipline in a case when one believer (the offender) sins against another 
believer (the offended).206 As part of the rebuke, the offended party is required to bring 
two or three witnesses with him. It is not clear whether these witnesses are witnesses to 
the rebuke or eyewitnesses to the transgression. If to the rebuke, then these witnesses 
are “…invited to sit with two people who are seeking to settle a personal or private 
sin…that the witnesses did not themselves see. They become witnesses through this 
procedure” (Knight 1992, 235). The idea of taking two or three witnesses comes from 
Deut 19:15207 which regulates evidence in a court of law. Here, however, we have this 
same idea in a different context. Does this command (Deut 19:15) still carry the force of 
command in a different context, or is it just a principle which can be applied in different 
contexts? Regardless, it is interesting that the “mouths”208 of the witnesses are 
prominent. Hence, ἵνα ἐπὶ στόματος or “on the mouth” of two witnesses or three, πᾶν 
ῥῆμα (which the NRSV reads as “every word,” and the NIV as “every matter”) must be 
established. Possible interpretations of ῥῆμα are: a) the charge brought against the 
brother or b) the discussion (everything that is said) between parties. The second 
interpretation is probably correct because the witnesses’ presence protects the sinner on 
                                                 
206 Leon Morris (1992, 466–467) says: “There is a difficult textual problem as to whether we 
should read against you or omit the words. If we accept them, Jesus is referring to what to do when 
another believer (a brother; see on 1:2) does something that we can only regard as sin against us, as 
wronging us in some way. If not, he is speaking of what we are to do when another believer sins in any 
way. In either case we are first to take the matter up with the sinner.” 
207 Speaking of Deut 19:15 in the LXX Hagner (1998b, 532) says: “Matthew abbreviates the 
LXX by replacing the repeated καὶ ἐπὶ στόματος τριῶν μαρτύρων, ‘and by the mouth of three witnesses,’ 
with ἢ τριῶν, ‘or three,’ and alters the verb σταθήσεται, ‘shall stand,’ to the subjunctive σταθῇ, ‘may 
stand,’ agreeing with the ἵνα, ‘in order that.’ Beyond these slight changes, the quotation is verbatim.” 
208 The NRSV translates στόμα “mouth” as “evidence,” and the NIV as “testimony,” which is 
another example where verbal testimony can be understood as “evidence.” 
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one hand (the offended may well be wrong), and (on the other hand) the witnesses can 
confirm everything that was said (Newman and Stine 1992, 571). 
Μάρτυς occurs in Mt 26:65 and Mk 14:63 in the context of Jesus’ trial. After 
Jesus responded to the charges (Mt 26:64), the high priest tore his clothes and 
concluded that there was no need for more μάρτυς “witnesses” (Mt 26:65). Similarly, 
after Jesus declares himself to be the Son of Man in Mk 14:62, the high priest in v. 63 
ironically concludes (from Mark’s viewpoint) that there is no need for further μάρτυς, 
even though the witnesses against Jesus at his trial are from the beginning false 
witnesses, and their testimony is false testimony. 
1.2 Μαρτύριον in Matthew and Mark 
In Matthew and Mark μαρτύριον appears in Mt 8:4; 10:18; 24:14; Mk 1:44; 6:11; 13:9. 
Mt 8:4 and Mk 1:44 tell the story of Jesus healing a leper. After the healing, Jesus sends 
the man to a priest to examine and confirm his healing. As Nolland (2005, 350) 
explains, despite the elimination of the medical condition, the man would remain 
ritually unclean until the priestly examination and temple offering described in Lev 
14:1-32. But what is the meaning of εἰς μαρτύριον αὐτοῖς “as a testimony to them” in 
these two verses? According to Hagner (1998a, 199–200), this expression can be 
interpreted in several different ways: 1) as a witness to the priests or the people about 
Jesus’ faithfulness to Torah; 2) as a witness against209 the priests or the people (dative 
of disadvantage) that Jesus is indeed the Messiah; 3) as a testimony for the people 
(dative of advantage) concerning man’s cleanness. Hagner rejects the first option, since 
in v. 3 Jesus command this person to show himself to the “priest” (sg.) and in v. 4 this is 
a testimony to αὐτοῖς “them.” Hagner also rejects the second option because it violates 
command to be silent about the healing. The third option is the most probable; the 
witness was necessary for this man to reentry into society as fully clean and restored. 
On the other hand, Michael Green sees in this expression, “A testimony to what? 
To the fact that one greater than Moses had come; to the fact that what Judaism could 
not do, in cleansing from leprosy and from the disease of sin that it represented, the 
                                                 
209 The same expression occurs in Mk 6:11 in a hostile sense, and in Mk 13:9 in the context of 
opposition. Since priests later in the gospel are the one who take the lead in the opposition to Jesus, it is 
possible that the phrase εἰς μαρτύριον αὐτοῖς has a note of confrontation, with αὐτοί being the priestly 
establishment represented by the one ἱερεύς mentioned in v. 44 (France 2002, 119–120). 
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fulfiller of Judaism was doing. Here was no intrusion: it was the completion of all that 
Judaism pointed to. What a frontispiece for the book of miracles!” (Green 2001, 115). 
France (1994, 914–915) holds a similar view: “The command to show yourself to the 
priest…served as a testimony to them both of Jesus’ respect for the Law and of his 
healing power as Messiah. But the balancing command don’t tell anyone reminds us of 
the danger of attracting popular enthusiasm for the wrong reasons.” So, as we see, 
scholars are divided regarding the form and nature of testimony. 
Several occurrences relate to witnessing for Christ. In Mt 10:18 and Mk 13:9 
Jesus talks about a future time when the disciples will be brought before the courts to 
bear witness for Christ. Mt 24:14 and Mk 6:11 talk about witnessing for Christ in 
general. Mt 10:18 and Mk 13:9 include the expression εἰς μαρτύριον αὐτοῖς “as a 
testimony to them.” Nolland (2005, 424) sees a comparison between Jewish and Roman 
justice system behind this phrase. He argues that submission to Jewish authority was a 
choice, but also necessary concomitant to membership in the Jewish community. 
Submission to the Roman authority was mandatory, and the Roman justice system was 
able to inflict more severe penalties than the Jewish authorities. However, in these cases 
the disciples would not be passive victims of the unjust use of the judicial system. Such 
trials, as part of the divine plan for mission, would give a perfect opportunity to offer 
witness. In any case, this expression signifies some purpose, even if the purpose is not 
explicitly stated. We can also take the phrase as referring to “testimony against them.” 
Both texts say that εἰς μαρτύριον will happen ἕνεκεν ἐμοῦ “because of me [Jesus],” but 
this speaks only of the reason why they will be brought to trial. Their trials would be for 
the sake of Christ, and even their appearance in court France (2002, 515) serves as an 
act of witness. Consequently, the content of their μαρτύριον would be the gospel of the 
Kingdom mentioned in Mt 10:10210 (cf. Mk 13:10) (Evans 2001, 310). 
In Mt 24:14 εἰς μαρτύριον appears with πᾶσιν τοῖς ἔθνεσιν “as a testimony to all 
the nations” (NRSV). The text defines the content of the μαρτύριον as “the gospel of the 
kingdom,” and indicates how this testimony would be shared (through the activity of 
κηρύσσω “preach, proclaim,” which implies verbal testimony). The recipients of the 
testimony would be πᾶσιν τοῖς ἔθνεσιν “all the nations.” Is the effect (mode) of this 
                                                 
210 If Mk 13:10 defines the content of μαρτύριον from v. 9 as the gospel, this is not the case in 
Mt 10:19. There Jesus says: “…do not worry about how you are to speak or what you are to say; for what 
you are to say will be given to you at that time.”  
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testimony positive (“for”), negative (“against”), or both at the same time? As Lenski 
(1961b, 936) points out, the intention of testimony is to arouse faith. Hence, this 
testimony is positive, because it provides opportunity to everyone to hear and believe. 
But, if people reject it, then it becomes a witness against those who refuse to believe. 
In Mt 6:11 εἰς μαρτύριον αὐτοῖς is connected with apostolic proclamation of the 
gospel, its rejection by its listeners, and symbolic action of the proclaimers shaking the 
dust off their feet. James A. Brooks (1991, 102) explains that Jews returning to the Holy 
Land would remove foreign dust from their shoes and clothing in order not to defile the 
land. In the same way, Jesus’ instruction to his disciples was in line with the way the 
ancient prophets indicated first warning then judgment if the hearers persisted in their 
rejection of the message and messengers.211 Brooks adds that this action may also 
symbolize that a town which rejected the message of the disciples was not a part of the 
true Israel. Later missionaries took this instruction literally (Acts 13:51; 18:6). While we 
have not always been sure if the expression εἰς μαρτύριον αὐτοῖς had a positive or 
negative meaning, there is no doubt that the meaning here is negative.212  
1.3 Μαρτυρία in Matthew and Mark 
Mk 14:55, 56, 59 use μαρτυρία in the context of Jesus’ trial. R. T. France (2002, 604) 
writes that ἐζήτουν κατὰ τοῦ Ἰησοῦ μαρτυρίαν εἰς τὸ θανατῶσαι αὐτόν “…were seeking 
against Jesus testimony to put him to death” in Mk 14:55 conveys two significant things 
about the nature of this hearing. Firstly, it was a hearing in search of a charge, not a trial 
based on an already formed accusation. This is the reason why they searched for some 
time for μαρτυρία. Secondly, although the charge may not have yet been decided, the 
verdict was decided from the outset. For France, this means that the trial was a 
“kangaroo” court, not an impartial judicial hearing. The μαρτυρία they were looking for 
had to be the testimony of eyewitnesses, not simply circumstantial evidence, and the 
                                                 
211 According to Guelich (1998, 322–323), shaking the dust from feet could mean: a) that the 
place was declared “pagan”; b) gesture of judgment symbolizing the termination of any further contact 
and communication with the place, and denying any further opportunity to hear the message of salvation 
or experience the ministry of healing and deliverance; c) that the agents had done their job and were 
“washing their hands” of any further responsibility. 
212 εἰς μαρτύριον αὐτοῖς could mean: a) a witness to God’s grace; b) a warning calling for 
repentance or; c) evidence against them in the final judgment. According to Guelich (1998, 323), only the 
third option comes into play, since the locale has rejected them and their message and thus disciples 
gesture testify to that and against those who have spurned their only hope for pardon at the last judgment. 
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death penalty required the testimony of two or three witnesses to be properly 
established. The two imperfects ἐζήτουν “searching” and οὐχ ηὕρισκον “not finding” 
testimony κατὰ τοῦ Ἰησοῦ “against Jesus,” imply significant effort on the part of the 
religious leaders to secure such testimony. V. 56 reveals that many ψευδομαρτυρέω 
“falsely testified” (again an imperfect, ἐψευδομαρτύρουν) κατʼ αὐτοῦ “against him,” 
but their μαρτυρία was not in agreement.213 In v. 58 for the first time Mark has 
witnesses bring concrete accusations against Jesus, but even then, he notes in v. 59 that 
their μαρτυρία “testimony” was not ἴσος “equal, alike” (v. 56). 
1.4 Μαρτυρέω in Matthew and Mark 
Since μαρτυρέω can refer to speaking or acting to confirm information about oneself or 
others, both in positive and negative (accusatory) ways, the context of a particular use 
defines its meaning. The only example of μαρτυρέω in the Synoptics is found in Mt 
23:31. It is followed by the pronoun ἑαυτοῖς “yourselves,” in a dative of disadvantage, 
“against someone” (Beutler 1990a, 2:389). But what is the content of the witnessing 
here? Apparently, here we have the idea of repeated action, since the “sons of the 
prophets” (v. 31) (the teachers of the Law and Pharisees in Jesus’ generation) build “the 
tombs of the prophets and decorate the graves of the righteous” (v. 29) whom their 
fathers killed (v. 30). By recognizing their “father’s” deeds and claiming “father-son 
relationships” with them, Jesus’ opponents provided the basis for μαρτυρέω against 
themselves. Jesus’ exhortation πληρώσατε τὸ μέτρον τῶν πατέρων ὑμῶν, “fill up the 
measure of your fathers” is a prophetic announcement what is going to happen through 
their coming rejection of Jesus. The sons will repeat the deeds of their fathers. Note: in 
this instance the teachers of the Law and Pharisees bear witness to something that they 
themselves did not personally see nor were they present when the killings of the 
prophets took place. 
 
 
                                                 
213 ἴσος “‘equal,’ ‘alike’: the adjective is in the feminine nominative plural form, agreeing with 
hai marturiai ‘the testimonies.’ In the context the adjective means ‘consistent,’ ‘coherent’: the 
accusations brought against Jesus by the witnesses were not consistent one with the other” (Bratcher and 
Nida 1993, 462). 
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1.5 Καταμαρτυρέω in Matthew and Mark 
In Matthew and Mark καταμαρτυρέω appears in the context of Jesus’ trial in Mt 26:62; 
27:13 and Mk 14:60. The activity of two false witnesses in Mt 26:62 is described as τί 
οὗτοί σου καταμαρτυροῦσιν “what things these are testifying against you.” This implies 
that he was asking Jesus to refute what the witnesses said or to otherwise explain 
himself (Newman and Stine 1992, 829). After Jesus responded in v. 64, the high priest 
tore his clothes and concluded that there is no need for further μάρτυς “witnesses” (v. 
65). In the parallel in Mk 14:60 the witnesses’ activity is also described as οὗτοί σου 
καταμαρτυροῦσιν “these testify against you,” which also indicates that they were 
witnesses against Jesus. In Mt 27:13 Jesus appeared before Pilate. In this appearance, 
the chief priests and the elders were those who performed the activity of σου 
καταμαρτυροῦσιν “they testify against you.” Thus we see that the testimony against 
language from the Sanhedrin hearing is also used in the appearance before Pilate. 
1.6 Ψευδομαρτυρέω in Matthew and Mark 
In Matthew and Mark ψευδομαρτυρέω appears in two different contexts: as a command 
against false witnessing, and as a description of the witnesses in Jesus’ trial.  In Mt 
19:18 we have a repetition of the commandment against false witnessing: οὐ 
ψευδομαρτυρήσεις “you (sg.) will not testify falsely,” and Matthew follows exactly 
tense, voice and mood of the verbs in LXX in Ex 20:16 and Deut 5:20.214 The context 
of the command is a courtroom setting, as implied by translations such as “false 
testimony” (NIV) or “false witness.”215 Mk 10:19 also repeats this command, but unlike 
Matthew (οὐ + indicative), Mark uses μή for negation + aorist subjunctive verbs. 
In Mk 14:56, 57 we are once again at Jesus’ trial. V. 56 reveals that many 
ψευδομαρτυρέω “falsely testified” κατʼ αὐτοῦ “against him,” but (again) their μαρτυρία 
was not in agreement. In v. 57 we find ψευδομαρτυρέω together with κατʼ αὐτοῦ 
“against him.” Mark tells us that these witnesses’ testimonies were only verbal; see the 
participle λέγοντες (from the verb λέγω) “speaking,” which implies verbal accusations. 
                                                 
214 Although, this commandment is given in a reduced form without mentioning of “neighbor.” 
215 The question for discussion is does this prohibition cover lying in general, or is it restricted to 
lying in the courtroom. 
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1.7 Ψευδόμαρτυς in Matthew and Mark 
The noun ψευδόμαρτυς in Matthew and Mark appears only in Mt 26:60. In Mt 26:59 we 
read how the chief priests and the whole Sanhedrin were ἐζήτουν ψευδομαρτυρίαν κατὰ 
τοῦ Ἰησοῦ “looking for false evidence against Jesus.” Craig L. Bloomberg (1992, 401–
402) notes that the chief priests and the Sanhedrin were looking for spurious charges 
against Jesus, yet they wanted to keep the appearance of legality. However: regarding 
“false evidence,” Bloomberg says that the designation “false” stems from a Christian 
perspective, rather than reflecting a consciously illegal or unethical approach adopted by 
the Jewish authorities, because: 
They were genuinely convinced that Jesus was a blasphemer and worthy of 
death, so it was just a matter of time before the court could demonstrate it, even 
if all of the charges were not as seriously investigated as they might otherwise 
have been. As it turns out, it takes a while to find this testimony, probably 
surprisingly long from the authorities’ standpoint. But, finally, two witnesses do 
agree, as v. 61 recounts a slightly garbled form of John 2:19 (Jesus did not 
originally say, “I am able to”). 
Those who gave ψευδομαρτυρία in Mt 26:60216 are now described as 
ψευδόμαρτυς, although, as Hagner (1998b, 798) observes, Matthew avoids calling the 
final witnesses whose testimony agreed “false witnesses,” “apparently regarding their 
evidence as true and not wanting to deny that Jesus had said what is reported by the 
witnesses.” The idea that the Sanhedrin “found none [witnesses] though many false 
witnesses came forward,” indicates that some basic effort toward following the rules of 
evidence was made, and that the Sanhedrin did not prepare false witnesses with 
matching stories (Nolland 2005, 1126). Also, the reluctance of the Sanhedrin to use 
many of the false witnesses sooner (since “many false witnesses came forward”) was 
due to the fact that they either did not come up with testimonies that the Sanhedrin 
wanted to hear, or due to the lack of agreement between witnesses. 
 
 
1.8 Ψευδομαρτυρία in Matthew and Mark 
                                                 
216 Some early manuscripts have “many false witnesses came forward. And finally two came 
forward,” but other early manuscripts and related later witnesses have “many false witnesses came 
forward, they found none. But at last two false witnesses came forward.” Both options communicate 
essentially the same information, but the longer form provides more detail (Brannan and Loken 2014). 
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The noun ψευδομαρτυρία appears twice in Matthew and Mark: in Mt 15:19 and 26:59. 
In Mt 15:19 we have an explicit connection between heart and mouth, and one of the 
things that comes through the mouth of people is ψευδομαρτυρία “false testimony.” 
Morris (1992, 399) distinguishes between sworn (involving and appealing to the deity) 
and unsworn testimony, saying that in both instances testimony must be reliable for the 
sake of society and life in general. Morris seems to put this command into the category 
of unsworn testimonies. Ψευδομαρτυρία is followed by βλασφημία, which (since this 
term can be used for slander against people or offenses against God) can be connected 
with false testimony. Elsewhere (Mt 12:31; 26:65) βλασφημία is used of slander against 
God (Newman and Stine 1992, 490–491). 
Mt 26:59 is another text which deals with Jesus’ trial, and we read how the chief 
priests and the whole Sanhedrin were ἐζήτουν ψευδομαρτυρίαν κατὰ τοῦ Ἰησοῦ 
“looking false evidence against Jesus.” Those who gave ψευδομαρτυρία, in Mt 26:60 
are also described as ψευδόμαρτυς “false witnesses.” 
2. The concept of witness in the Lukan writings – passage analysis 
2.1 Μάρτυς in the Lukan writings 
Μάρτυς appears 15 times in the Lukan writings. Lk 11:48 refers to the same event as Mt 
23:31. Matthew used μαρτυρέω with the pronoun ἑαυτοῖς “yourselves” in a dative of 
disadvantage. In Luke, Jesus neutrally labels the religious leaders, μάρτυρές ἐστε “you 
are witnesses,” but the context reveals that they are witness against themselves because 
they συνευδοκεῖτε τοῖς ἔργοις τῶν πατέρων ὑμῶν “approve of the deeds of your 
ancestors.” Accordingly, these religious leaders did not witness these events themselves, 
but they bear witness in the sense of approving what their fathers did. 
In Lk 24:48, unlike in Lk 11:48, ὑμεῖς μάρτυρες τούτων “you are witnesses of 
these things” (objective genitive) refers to the disciples as first-hand witnesses because 
of the pronoun toútōn (τούτων) “these.” Nolland (1998, 1220) notes that the scope of 
their testimony includes: a) the pre-passion teaching of Jesus; b) the post-resurrection 
illumination of the Scriptures by the risen Lord; c) the passion events themselves; d) the 
reality of Jesus’ resurrected state; e) the need for universal proclamation of the message 
of forgiveness in Jesus’ name; f) the need to begin this proclamation in Jerusalem. 
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Furthermore, if in Acts 1:8 the apostles are the ones labeled by Jesus as “my witnesses,” 
then in Luke 24 the wider group of disciples is in view. This means that the role of the 
apostles, though central, in no way excludes or excuses the wider community of 
disciples from the witnessing task. 
In Acts 1:8 Jesus uses the expression from Isaiah (43:10, 12; 44:8) to declare to 
his apostles, ὑμᾶς καὶ ἔσεσθέ μου μάρτυρες “and you will be my witnesses.” Note 
several things. First, this apostolic witness was based on their place as eyewitnesses of 
the events of Jesus’ life, death, and resurrection. Their position is unique because none 
of those events will ever be repeated again. Second, the content of their testimony can 
be understood as the gospel story with an emphasis on Jesus’s passion and resurrection 
(Keener 2013, 696), or as the speech about the resurrection which includes witness to 
all the other propositions of the Christian proclamation (Barrett 1994, 79). Third, the 
apostles shall not merely bear witness but be witnesses in their own persons (Lange et 
al. 2008, 13). The question is how to understand genitive μου? Peterson (2009, 111) 
argues for a combination of objective (bearing witness to the significance of Jesus and 
his ministry) and possessive genitive (they will do it as those who belong to him), with 
the emphasis on the first. Moessner (2016, 192) also suggests combination of objective 
and subjective genitive: “…the command to be ‘my witnesses’ (μου μάρτυρες) in Acts 
1:8 is pregnant with both objective and subjective referents of the genitive ‘my’ (μου): 
the apostles are to bear the presence of the one concerning whom they bear testimony 
(‘witnesses of/to me’) as well as re-present the authority of the one for whom their 
witness is given (‘witnesses of mine’).” Probably the best solution is to say that 
distinction between objective and subjective genitive is unnecessary because those who 
bear witness have Jesus as the content of their witness and they serve as his envoys. 
Furthermore, their witness is not only concerned with facts from or of Jesus’ life, but 
also with the significance of those facts (Green 1998, 84). 
The issue of the content of the apostolic witness is further defined in Acts 1:22, 
where the necessary condition for selection as apostle is for the candidate to be μάρτυρα 
τῆς ἀναστάσεως αὐτοῦ “witness of his resurrection.” As in the previous case, the 
meaning of this genitive expression is ambiguous, because it can describe Matthias as 
the one who is not only seen the Lord, but also that he must bear witness about it 
(Witherington 1998, 125). 
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In Acts 2:32 the apostles are once again designated witnesses to the fact of the 
resurrection. They are witnesses because they have seen the resurrected Jesus (first-hand 
experience), and for that matter they both attest (to the fact of his resurrection) and 
testify (in favor of his interpretation of the event). But v. 33 also reveals that crowd 
gathered on Pentecost functioned as witnesses, because they both see and hear how 
Jesus poured out the Holy Spirit on the apostles. This meets the minimum of two 
witnesses required to establish facts. The text from Acts 2:32 οὗ πάντες ἡμεῖς ἐσμεν 
μάρτυρες “and of that all of us are witnesses” is repeated almost verbatim in Acts 3:15: 
οὗ ἡμεῖς μάρτυρές ἐσμεν “we are witnesses of this.” 
In Acts 5:32 Luke again presents the apostles as witnesses of τῶν ῥημάτων 
τούτων (lit. “these sayings”), which refers to the prophetic speech of David regarding 
Messiah’s resurrection. But then Luke adds another witness to the list: the Holy Spirit. 
This pairing of the witness of the Holy Spirit and of the apostles places the apostles’ 
testimony on a higher level of divine inspiration, so that to disobey their message is 
equal to disobeying God (Keener 2013, 302). Although Luke does not specify how the 
Holy Spirit functions as a witness, the very fact of the visible nature of the Holy Spirit’s 
coming and the apostles’ receiving (speaking in tongues) is itself a form of testimony to 
Jesus’ resurrection. 
In Acts 6:13 the noun μάρτυς is modified with adjective ψευδής “false,” to 
describe the “false witnesses” in the trial against Stephen. Their testimony is verbal 
(λέγοντας), and they bring charges against Stephen based on what they had, allegedly, 
personally heard from Stephen. Joseph Shulam (2009, 1:331–332) explains that the 
construction ἔστησάν…λέγοντας (“they set up false witnesses”) is obscure because it 
can mean that the freedmen (v. 9) hired witnesses and told them what to say, or that 
they told the witnesses that they themselves had heard Stephen’s blaspheming. 
Accordingly, the witnesses’ falsehood is in saying that they themselves had heard what 
Stephen said, when in actuality they did not. It is possible that freedmen heard Stephen, 
which makes the precise reconstruction of Stephen’s teaching difficult. The story of 
Stephen’s trial continues in Acts 7:58 where these witnesses are presented as the ones 
who carry out the sentence against Stephen by stoning him. The fact that they “laid their 
coats at the feet of a young man named Saul” speaks to that fact. 
In Acts 10, Peter presents once again the scope of apostolic eyewitness 
testimony. In v. 39 he says: καὶ ἡμεῖς μάρτυρες πάντων ὧν ἐποίησεν ἔν τε τῇ χώρᾳ τῶν 
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Ἰουδαίων καὶ [ἐν] Ἰερουσαλήμ “We are witnesses of everything he did in the country of 
the Jews and in Jerusalem,” and in v. 41 the focus is on the Jesus’ resurrection. That 
apostles are eyewitnesses of Jesus’ resurrection is seen from the fact that they are the 
ones “who ate and drank with him after he rose from the dead.” 
In Acts 13:31 the apostle Paul as a speaker uses the word μάρτυς for the first 
time. He describes Jesus’ post-resurrection appearances to those who came up with him 
from Galilee to Jerusalem; this includes the Twelve. He says that these companions 
εἰσιν μάρτυρες αὐτοῦ πρὸς τὸν λαόν “are his witnesses to the people.” Here we again 
can observe how the same group of people can move from being observing witnesses to 
becoming testifying witnesses. According to criteria for being “his witnesses” 
previously stated, it seems that Paul is excluded from the role because he was not part of 
that “Galilee to Jerusalem” group.217 Furthermore, the recipients of such testimony are 
identified as witnesses πρὸς τὸν λαόν “to the people.” Although λαός traditionally refers 
to Israel (cf. Acts 10:2, 42), Paul could here refer to both Jews and gentiles (Shulam 
2009, 1:732). 
In Acts 22:15 Paul is invited to be a witness ὅτι ἔσῃ μάρτυς αὐτῷ. μάρτυς αὐτῷ 
can be translated as “witness for him” or “to him.” This is the first time in Acts that the 
task of witnessing is described with the word μάρτυς + a pronoun in dative instead of 
the genitive (such as in Acts 1:8 μου μάρτυρες; Acts 13:31 μάρτυρες αὐτοῦ; Acts 22:20 
μάρτυρός σου), or that the object of the witnesses’ observation is not in genitive (Acts 
3:15 οὗ “this”; Acts 5:32 τῶν ῥημάτων “these sayings”; Acts 10:39 πάντων 
“everything”). Paul is a witness ὧν ἑώρακας καὶ ἤκουσας “of what you have seen and 
heard,” but in a sense different from Acts 1:8. For that matter, Strathmann (1985, 567) 
distinguishes between witnesses to facts and confessional witness, whose witness 
proceeds from their beliefs. Accordingly, those who bear witness to these facts have 
lived through them (Lk 24:47; Acts 1:8), and those who have seen the risen Lord are in 
a special sense his witnesses (Acts 13:31). Paul fits somewhere in the middle of these 
groups. He is not a witness in the sense of Acts 1:8, but he has seen the risen Lord, and 
can testify to that fact. However, Paul “…is a witness to the meaning of the facts, 
                                                 
217 Joseph Shulam (2009, 1:732) observes that Jesus appeared to a wider audience that the 
Twelve, and those who came up from Galilee to Jerusalem were presumably not restricted to the 
Apostles. And while Paul agrees with Peter’s testimony that the apostles were those whom Jesus called to 
be his witnesses, Paul also considered himself to be apostle, and it is unlikely that he clearly distinguish 
between “they are now his witnesses to the people” (v. 31), and himself and his companions “we bring 
you…” (v. 32). 
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namely, as a witness for Jesus rather than to him (22:15). The confessional element is 
now stronger than the factual element, although naturally the confession itself embraces 
the historical facts of Christ’s life, death, and resurrection.”218 Finally, the scope of 
Paul’s witnessing is πρὸς πάντας ἀνθρώπους “to all people,” which includes gentiles as 
well as Jews (cf. Acts 22:21). 
In Acts 22:20, during his defense before the crowd in Jerusalem, Paul recalls his 
conversation with Jesus and calls Stephen τοῦ μάρτυρός σου “your witness.” The 
genitive σου can be understood as objective or possessive genitive, but both meanings 
are fitting. On what basis does he regard Stephen as a witness? Peterson (2009, 605) 
explains that Paul probably regards Stephen as a witness because he (Stephen) lost his 
life because of his testimony to Christ. This could be a step in the direction of the later 
meaning of “martyr” (cf. Rev 2:13; 17:6).219 Knowles (2015, 166) adds that Stephen’s 
testimony is not like that of the disciples who knew Jesus’ earthly ministry or “ate and 
drank with him after he rose from the dead.” Stephen also does not mention the 
resurrection of Jesus. However, he sees the resurrected and ascended Jesus in a vision 
(Acts 7:56). 
In Acts 26:16 Paul again recalls his calling/conversion and commissioning as a 
witness. Here he must also testify ὧν τε εἶδές [με] ὧν τε ὀφθήσομαί σοι “of what you 
have seen and will see of me [Jesus].” The relative pronoun is here in the genitive, ὧν 
“of what.” Interestingly, Paul’s basis here for being a witness consists only of seeing, 
not hearing as was the case in v. 15. He must be a witness of the things he “saw” (past 
tense) and the things he will “see” (future tense). These differences put Paul in a 
separate category than the witnesses of Acts 1:8, 10:41 and 13:31. 
2.2 Μαρτυρέω in the Lukan writings 
The verb μαρτυρέω appears only once in Luke’s Gospel (4:22). The subjects who 
perform the action of witnessing are πάντες “all,” meaning all who were present is the 
                                                 
218 Trites (2004, 142) argues similarly: “Now it is true that there is a slight difference of 
emphasis between Paul and the Twelve; they had been earthly companions of Jesus throughout his public 
ministry while Paul had not (cf. 1:21-2; 10:39-41). Nevertheless, the important point surely is that Luke 
presents Paul as a witness to fact as well as a witness to convictions. Paul, like the Twelve, was pre-
eminently a witness to the fact of the resurrection (25:19; cf. I Cor. 9:1; 15:8; Gal.1:15f.); this point is 
underscored in the threefold telling of Paul's conversion story and encounter with the risen Christ.” 
219 Death is not a form of witness, but witness may result in or lead to death. 
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synagogue in Nazareth. Here, as in Mt 23:31, μαρτυρέω is accompanied by the pronoun 
αὐτῷ in dative. It is unclear here whether we have a dative of advantage, where 
μαρτυρέω can be taken as “praise,” or disadvantage “bear witness against.” An 
additional problem is that the verb that follows, ἐθαύμαζον “marveled,” can also be 
understood positively (Lk 7:9) or negatively (Jn 7:15, 21). If we take these verbs with a 
positive connotation, then the transition between this verse and the rest of the story is 
awkward. But most commentators understand the statement positively, although a 
negative interpretation better fits the context (Stein 1992, 157). If we accept the positive 
connotation, we can understand μαρτυρέω as “speaking well of” or speaking in an 
affirmative or positive manner about someone.220 
In Acts μαρτυρέω appears 11 times. In Acts 6:3 the verb μαρτυρέω in the 
present participle passive form μαρτυρουμένους has the meaning of bearing witness, in 
the sense of having a good reputation with others, good character ‘witnessed to’ by 
others. The same form of μαρτυρέω is used with the same meaning in Acts 10:22. In 
Acts 16:2 μαρτυρέω has the same meaning, but the form is the imperfect passive 
ἐμαρτυρεῖτο. In Acts 22:5 Paul during his defense before the crowd appeals to witnesses 
who can testify to his zealous behavior. So, the issue here is not so much his reputation 
(although it is included) but the fact that he arrested both men and women and threw 
them into prison for following Jesus. He does the same thing when on trial before 
Agrippa in Acts 26:5. Reputation or a person’s character is once again the subject of 
people’s witness in Acts 22:12. 
In the next three cases, God is the subject who witnesses. In Acts 13:22 God 
verbally testifies concerning David about his character; in Acts 14:3 God testifies 
through signs and wonders on behalf of the message spoken by Paul and Barnabas (τῷ 
μαρτυροῦντι ἐπὶ τῷ λόγῳ); and in Acts 15:8 God’s testifies by granting the Holy Spirit 
to gentile believers. Such charismatic experience was evidence that God accepted them 
into God’s family. In the expression ἐμαρτύρησεν αὐτοῖς “testified to them,” αὐτοῖς is 
probably a dative of indirect object (Trites 2004, 73). The giving of the Spirit was 
testimony given not only to Cornelius and his company, but also to Peter and the 
circumcised believers. So James Dunn (1970, 81–82) writes that the outpouring of the 
Spirit was both God’s testimony to Peter on behalf of Cornelius, and his dissolving of 
                                                 
220 According to Nadella (2011, 36), μαρτυρέω with αὐτῷ in Luke is always used positive 
connotation, so it is logical to take it as dative of respect or advantage. 
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the differences between Peter and Cornelius, as though God bore witness to Cornelius’s 
belief to Peter. 
In Acts 10:43 we see again the combination of μαρτυρέω and the dative pronoun 
τούτῳ, which in this case also functions as an indirect object. Barrett (1994, 528) argues 
that if this verse ended with μαρτυροῦσιν…τούτῳ, τούτῳ would certainly be taken as 
masculine: “To him (this man) all the prophets bear witness.” Although the pronoun can 
be read as masculine, it can also be taken as neuter “To this…..” Barrett concludes that 
neuter is the more probable meaning, because elsewhere in Acts the prophets are not 
said to bear witness to Christ but rather to certain facts about him (2:16, 30; 3:18, 21, 
24; 13:27, 40; 15:15; 24:14; 26:22, 27; 28:23, 25). Accordingly, the prophetic testimony 
contained in Scripture is that everyone who believes in Christ receives the forgiveness 
of sins through his name. 
Acts 23:11 contains both διαμαρτύρομαι and μαρτυρέω. These two verbs hardly 
differ in meaning, and they are both in aorist. Paul’s previous witness is described as 
δεμαρτύρω τὰ περὶ ἐμοῦ “testified about me,” but his future witness in Rome is 
described with the aorist infinitive μαρτυρῆσαι, and verb δεῖ “must.” So, Paul must 
accomplish this task of witnessing even in Rome, just like he did elsewhere in the past. 
2.3 Μαρτυρία in the Lukan writings 
Μαρτυρία appears twice in the Lukan writings. Lk 22:71 is a parallel passage with Mt 
26:65 and Mk 14:63. Both Matthew and Mark use the noun μάρτυς. Luke uses μαρτυρία 
instead of μάρτυς because in his record of Jesus’ trial, there are no witnesses present at 
the Sanhedrin. In Acts 23:11, μαρτυρία refers to the content of the testimony, which in 
this instance is the same as in Acts 23:11 περὶ ἐμοῦ “about me.” 
2.4 Μαρτύριον in the Lukan writings 
Μαρτύριον appears five times in the Lukan writings. Lk 5:14 is parallel to Mt 8:4 and 
Mk 1:44. In this story Jesus heals a man with leprosy. All three use the expression εἰς 
μαρτύριον αὐτοῖς “for a testimony to them.” Accordingly, the debate about what Jesus 
means by εἰς μαρτύριον αὐτοῖς, discussed above under Matthew and Mark, is also 
applicable here. 
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In Jesus’ statement regarding shanking the dust off one’s feet, Matthew (10:14) 
simply mentions the act without referring to that activity as εἰς μαρτύριον αὐτοῖς “as a 
testimony.” In Mark’s parallel (6:11), Mark adds that this action is εἰς μαρτύριον αὐτοῖς 
“as a testimony to or against them.” Luke 9:5 adds the preposition ἐπί “upon” to make 
εἰς μαρτύριον ἐπʼ αὐτούς lit. “for a witness upon them,” and the pronoun referring to the 
recipients of such testimony is not in dative but accusative. While this does not change 
the meaning of their testimony, the spatial dimension of testimony that comes “from 
above” could be interesting. 
Minor textual differences exist between Lk 21:13, Mt 10:18, and Mk 13:9. All 
three use the expression εἰς μαρτύριον when Jesus talks about the disciples’ testimony 
before legal authorities. Testimony here may refer to “testimony in the disciples’ favor 
at the eschatological judgment,” the majority of scholars think that Luke here essentially 
retains Markan meaning. Since ἀποβήσεται ὑμῖν εἰς μαρτύριον “this will give you an 
opportunity to testify” is a separate statement, it is unclear whether Luke places witness 
in the courtroom setting or thinks more narrowly of verbal witness to the Christian faith 
(Nolland 1998, 996). 
In Acts 4:33 μαρτύριον refers to the content of the apostles’ testimony. Notably, 
μαρτύριον is followed by the objective genitive τῆς ἀναστάσεως “resurrection,” which 
is furthermore modified with τοῦ κυρίου Ἰησοῦ “of Jesus Christ.” But further 
characterizes this testimony as δυνάμει μεγάλῃ “with great power.” Δύναμις probably 
typifies not only the activity of the apostles but also the effect of their witness upon the 
people (Newman and Nida 1972, 111). Larkin (1995) seems to argue that δύναμις are 
not miracles or the new life of the believing community, but the effectiveness of their 
utterances, which force hearers to make decision either for or against the gospel. 
Acts 7:44 is one of only two places in the NT where μαρτύριον refers to σκηνὴ 
τοῦ μαρτυρίου or “tent of witness” or “testimony” (see also Rev 15:5). 
2.5 Διαμαρτύρομαι in the Lukan writings 
The verb διαμαρτύρομαι appears once in Luke’s Gospel, in Lk 16:28, with the meaning 
of warning (cf. Ex 19:21; Deut 8:19; Neh 9:26; Jer 6:10). By “warning,” the rich man 
here refers to the testimony of a person who has come back from dead, and who warns 
about the coming torment. The text points to the precedence of testimony from 
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Scripture (Lk 16:31). Stein (1992, 24) says that, although in all other instances where 
Luke uses διαμαρτύρομαι (Acts 2:40; 8:25; 10:42; 18:5; 20:21, 23-24; 23:11; 28:23) the 
better translation is “to witness,” the presence of conditions (“to repent” v. 30) and 
consequences (“coming to this place of torment” v. 28), justifies the translation of 
διαμαρτύρομαι here as a “warning.” 
In Acts, διαμαρτύρομαι appears nine times. Acts 2:40 contains three verbs: 
διαμαρτύρομαι “testify to” in aorist, παρακαλέω “exhort” in imperfect, and λέγω 
“speak” in present. Commenting on the differences in tense between διαμαρτύρομαι and 
παρακαλέω, Bock (2007, 145) says that “speech as a whole is a testimony that includes 
exhortation throughout. The testimony concerns the facts included in the preaching as 
well as the exhortation to the audience to respond.” Even though διαμαρτύρομαι usually 
means “testify to something” (Bock 2007, 145) or “call to witness” (Robertson 1933), in 
this instance the better translation would be “warning” because of the presence of 
conditions and consequences (Acts 2:38-41). 
In Acts 8:25 διαμαρτύρομαι one again occurs in combination with other verbs: 
λαλέω “speak” in aorist participle form, and εὐαγγελίζω “tell the good news” in 
imperfect form. The combination of διαμαρτύρομαι and λαλέω indicates that testifying 
was done verbally. Viewed in combination with εὐαγγελίζω, these verbs show us the 
semantical overlap between these three words. According to Peterson (2009, 290), 
εὐαγγελίζω in v. 25 forms an inclusion with v. 4 (εὐαγγελιζόμενοι τὸν λόγον), which 
signifies that the apostles preached the same message as all the believers who had been 
scattered from Jerusalem. 
In Acts 10:42 διαμαρτύρομαι occurs together with κηρύσσω “proclaim.” Again, 
the pair has significant semantical overlap. Here we are told the specific content of 
testimony: “that [Jesus] is the one ordained by God as judge of the living and the dead” 
(NRSV). 
In Acts 18:5 διαμαρτύρομαι appears in participle form and refers specifically to 
the message about “Jesus being the Christ.” The main verb of the sentence is συνέχομαι 
“hold together.” The expression συνειχετο τῳ λογῳ “began devoting himself completely 
to the word” refers to Paul’s focusing his energies on sharing of the word once Silas and 
Timothy came to town (Witherington 1998, 548). Such devotion was manifested in 
testifying. 
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In Acts 20:21 διαμαρτύρομαι refers to “testifying” and the content of Paul’s 
testimony to Jews and Greeks is “repentance toward God and faith toward our Lord 
Jesus.” 
In Acts 20:23 the Holy Spirit is the subject who testifies (διαμαρτύρομαι) to 
Paul, and the content is the future suffering that awaits Paul. The verb is present tense, 
but since this testimony prophetically speaks about future things, “warning” is a 
possible translation (NIV). Note though that διαμαρτύρομαι here is not accompanied 
with conditions and consequences. 
In Acts 20:24 διαμαρτύρομαι has its usual meaning of “testifying,” since Paul 
here refers to the message given to him. He testifies “to the good news of God’s grace.” 
Here we discover that Paul viewed this task of testifying as διακονία “ministry.” 
In Acts 28:23 the main verb ἐξετίθετο “explained” is modified by two 
participles: διαμαρτυρόμενος “testifying” and πείθων “convincing.” Lenski (1961c, 
1122–1123) notes that expounding, testifying and persuading were Paul’s methods of 
dealing with Jews, but his testimony was apostolic testimony, based on direct vision 
from and revelation by Jesus to him. The content of the testimony is also summarized as 
“the kingdom of God” and “Jesus.” 
2.6 Μαρτύρομαι in the Lukan writings 
Μαρτύρομαι appears only twice in the Lukan writings. In Acts 20:26 μαρτύρομαι is 
used less in the sense of “bearing witness” and more to refer to “declaration” or “calling 
to witness.” Trites (2004, 72) observes that Paul in this speech twice “appeals to the 
knowledge of his hearers who can testify both to the faithful character of his ministry 
and the unstinting labour of his hands (Acts 20:18, 34).” Likewise, Lenski (1961c, 845) 
notices that “Paul is not testifying (which would be μαρτυρέω) but is letting a great fact 
that no one can contradict and question testify for him.” Paul here refers to his past work 
in Ephesus when he declared to them everything he was obligated by God to tell them. 
Now in Acts 20:26, as with the watchman from Ezek 33:1-6, Paul “has sounded his 
warning, he is no longer responsible for the lives of those he is appointed to warn. Paul 
had preached the full gospel, the whole will of God. He had called people to repentance. 
Now the responsibility rested with them…This is the task of a Christian witness, to 
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proclaim the full will of God. Witnesses can do no more. The response is not theirs but 
the hearer’s responsibility” (Polhill 1992, 426). 
Acts 26:22 depicts Paul on trial. His defense does not focus on any crime he 
committed (he does not testify to his guilt or innocence) but instead on the facts of 
Jesus’ life (v. 23) supported by or based on the Scripture. Paul was not a witness of 
Jesus’ earthly life, yet he combines the testimony of Scriptures with the historical events 
from Jesus’ life which served as fulfilment of these Scriptures. Neagoe (2004, 205) 
describes Paul’s approach nicely: “…the account of Paul’s trial before Festus and 
Agrippa provides ample evidence that the primary focus of the conflict in this part of 
Acts is not Paul’s alleged guilt in relation to either Judaism or Rome, but his 
Christological assertions about Jesus….” 
2.7 Ψευδομαρτυρέω in the Lukan writings 
In Lk 18:20 Luke repeats the commandment μὴ ψευδομαρτυρήσῃς “You shall not bear 
false witness.” The mood of the verb is subjunctive; here Luke follows Mark (10:19). In 
the LXX the verb is indicative, which Matthew (19:18) follows. 
3. The concept of witness in the Johannine writings – passage analysis 
Speaking about the way John uses the word-group “witness” and the importance of it, 
Merrill C. Tenney (1975, 229) says the following: 
Among the numerous terms that can be classed as specially Johannine, the word 
witness, whether a verb or a noun, is outstanding. The noun μαρτυρία occurs 
fourteen times in the Gospel, and the verb μαρτυρέω thirty-three times; in the 
Johannine Epistles μαρτυρία occurs seven times, and μαρτυρέω ten times; and in 
Revelation μαρτυρία is used nine times, and μαρτυρέω four times. The 
Johannine usages of these two terms outnumber their total usage in the rest of 
the New Testament. Obviously, John gave great importance to this concept in 
his presentation of the message about Christ. 
3.1 Μάρτυς in the Johannine writings 
The noun μάρτυς appears five times in Johannine literature, but only in the book of 
Revelation. Of those appearances, two refer to Jesus: Rev 1:5a and 3:14. The 
background of Rev 1:5a comes from Ps 89:38, 28 (LXX 88:38, 28). Here, Jesus is 
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presented as ὁ μάρτυς, ὁ πιστός221 “the faithful witness.” Jesus’ witness can be 
connected with: a) the “witness which Jesus bore to God during his life on earth and to 
his faithfulness in maintaining his witness even at the cost of his life” (Bauckham, 2003, 
73); b) his faithful witnessing in his life and death (cf. Ps 89:37; Prov 14:5, 25; Is 8:2), 
and the designation of Jesus as “the firstborn from the dead” and “the ruler of the kings 
of the earth” (Rev 1:5), signifying that his witness is set against the background of his 
death (Trites, 2004, 158); c) a reference to the exalted Jesus who guarantees the truth of 
the revelation transmitted through John. “The phrase ‘faithful witness’ is particularly 
applicable to Jesus Christ as the source of the revelation that John transmits to his 
audience, for it underlies its truth and reliability” (Aune 1998a, 37–38); d) to Jesus’ role 
as mediator of revelation, but also to the larger purpose of his life as the one who bore 
witness to the truth from God (Jn 3:32-33; 18:37), with special emphasis on his death 
that followed as a result. In this way, Jesus is presented as the faithful witness, and the 
model of how to stand firm and never compromise the truth of God (Mounce 1997, 48). 
In Rev 3:14 Jesus is presented not only as “faithful” but also as the “amen” and 
a “true” witness. As with Rev 1:5, a major interpretive problem is whether Jesus Christ 
as μάρτυς refers to the historical Jesus (i.e., his faithfulness in completing his earthly 
ministry through his death) or to the exalted Jesus who guarantees the truth of the 
revelation transmitted through John (Aune 1998a, 255). If we accept the mediating 
position mentioned above as correct (both/and), we can then understand “amen” as a 
description for Christ, and what the title means is further expressed by the following 
appositional phrase, “the faithful and true witness.” Interestingly, in Rev 3:15 Jesus 
says, “I know (οἶδα) your deeds,” which additionally confirms Jesus’ role as a witness 
due to his faculty of knowledge. 
The three other uses of μάρτυς describe believers. In Rev 2:13 Antipas is 
described as Ἀντιπᾶς ὁ μάρτυς μου ὁ πιστός μου “Antipas my witness, my faithful one” 
(NRSV). The genitive μου is probably objective with a meaning “witness to me, faithful 
to me” (Beale 1999, 246), and the noun phrase ὁ μάρτυς μου ὁ πιστός μου, “my faithful 
                                                 
221 “ὁ μάρτυς ὁ πιστός ὁ πρωτότοκος ‘the faithful witness, the firstborn’ is nominative but should 
strictly be genitive (following ἀπὸ Ἰησοῦ Χριστοῦ). Like the solecism in 1:4 (also following ἀπό), the 
phrase here is kept in the nominative because it is part of an OT allusion that was nominative in its OT 
context…” (Beale 1999, 192). 
191 
witness,” is a nominative of apposition modifying the noun “Antipas.”222 We should 
understand Antipas’ witness not necessarily as witness given in a court, but in the sense 
of a faithful believer who bears witness to Christ by means of words and actions 
(Bratcher and Hatton 1993, 52). Although the text furthermore mentions Antipas’ death, 
“most interpreters have seen the developing use of the word in this passage as coming to 
mean one whose witness for Christ led to his death” (Patterson 2012, 102). 
Rev 11:3 mentions the two witnesses who will “prophesy for 1,260 days, 
clothed in sackcloth.” In this text, the speaker is either God or Christ, due to the 
presence of the verb δώσω, “I will give,” and the possessive pronoun μου, “my.” There 
are a few interpretive questions here. First, we can understand the genitive μου in the 
expression μάρτυσίν μου as: possessive (witnesses of Jesus – they belong to him, they 
are his); subjective (Jesus’ own witnesses”) or objective (witnesses to or about Jesus). 
Second, the identity of these two witnesses is disputed. Third, we can view the 
witnesses’ role negatively, as though the purpose of their witnessing was not to secure 
the world’s repentance but rather to act as God’s agents in judging the world. But, Aune 
(1998b, 611–612) argues that “…most of the inhabitants of the city were converted 
following the resurrection and ascension of the witnesses (v. 13)…The focus, therefore, 
is not on the character or the content of their message but rather on the fact that, 
whatever it is, it will surely be rejected as they themselves will be.” 
Two more things are interesting about this verse. First, the fact that the text 
mentions “two witnesses” could imply the juridical character of the martyrs’ testimony 
by honoring the OT requirement for two or three witnesses in legal cases.223 Secondly, 
the connection between “witnessing” and “prophesying” is something we encountered 
in the OT. For the description of their activity, v. 3 uses the verb προφητεύω, in v. 6 the 
noun προφητεία, in v. 7 the noun μαρτυρία, and in v. 10 the two witnesses are called 
δύο προφῆται “two prophets.” This connection will be also present in some other places 
in Revelation (cf. Rev 19:10).  
                                                 
222 Aune (1998a, 184) says that the noun Antipas is an indeclinable noun, and syntactically 
should be in the genitive case (for other examples see 1:5; 20:2). 
223 “This legal atmosphere is enhanced by the use of μαρτυρία (“witness”), which we have seen 
refers to a legal witness (see on 1:9). This nuance is borne out by observing that in at least six of the nine 
uses of the word in the Apocalypse it refers to a witness that is rejected by the world’s legal system and 
that results in penal consequences (so 1:9; 6:9; 12:11, 17; 20:4). This is clearly the case with μάρτυς in 
11:3 and μαρτυρία in 11:7. In fact, rejection of the Christians’ witness in the world court here becomes a 
basis for judgment of the persecutors in the heavenly court” (Beale 1999, 575). 
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Lastly, Rev 17:6 mentions τοῦ αἵματος τῶν μαρτύρων Ἰησοῦ “the blood of the 
witnesses to Jesus” (NRSV). Again, the problem of the genitive arises, since Ἰησοῦ can 
be taken as a genitive of possession (“Jesus’ witnesses”) or an objective genitive 
(witness to Jesus). Beale (1999, 860) notices that the genitive construction may be 
intentionally vague so that both objective and possessive notions are included. Like with 
2:13 and 11:3, in this verse we also have a close connection between concepts of 
witness and martyrdom, since giving of their testimony results in their death. 
3.2 Μαρτυρέω in the Johannine writings 
3.2.1 Μαρτυρέω in the Gospel of John 
Μαρτυρέω describes the activity of a μάρτυς. This verb is not often used in the Gospel 
of John to refer to witnessing to the factuality of Jesus’ history, though this is 
presupposed and even emphasized (Jn 15:27; 21:24; also 3:11, in so far as the address 
of Jesus here actually becomes the preaching of the Evangelist). The verb primarily is 
used to refer to witnessing about the nature and significance of his person.224 The verb 
sometime occurs with no specific reference (cf. Jn 2:25; 3:28; 4:39, 44; 12:17; 13:21; 
18:23).225 Due to the great number of occurrences of μαρτυρέω in the Gospel of John, 
we will analyze this verb by focusing on the entities that bear witness. 
First, John the Baptist appears as a witness in the Prologue (1:6).226 He is 
described as a μαρτυρία (1:7) who came to μαρτυρέω “testify” περὶ τοῦ φωτός “for the 
light” (1:7, 8). Again, John is a prophet whose role is described primarily as being a 
witness. In Jn 1:15 John the Baptist testifies περὶ αὐτοῦ “concerning him,” specifically 
about Jesus’ preexistence. Because of the verb λέγω “say,” we see that his testimony is 
verbal. In Jn 1:32 John the Baptist offers witness concerning the historical event of the 
Spirit descending on Jesus. Again, the presence of the verb λέγω “say” signifies that his 
testimony is verbal, but he grounds his claim in what he had θεάομαι “seen.” In Jn 1:34 
                                                 
224 According to Parsenios (2010, 2) “In the theological vision of the Fourth Gospel, therefore, 
the entire life of Jesus is a legal drama that begins and ends with the testimony of reliable witnesses.” 
225 “μαρτυρεῖν περὶ αὐτοῦ, 1:15; in the addresses of Jesus περὶ ἐμοῦ or περὶ ἐμαυτοῦ, 5:31-39; 
8:13-18; 10:25; 15:26; but 3:26 ᾧ σὺ μεμαρτύρηκας (of the Baptist). The content of this witness is ὅτι 
οὗτός ἐστιν ὁ υἱὸς τοῦ θεοῦ, 1:34; hence His eternity, 1:15, or ὅτι ὁ πατήρ με ἀπέσταλκεν, 5:36f.; or ὅτι ὁ 
πατὴρ ἀπέσταλκεν τὸν υἱὸν σωτῆρα τοῦ κόσμου, 1 Jn. 4:14; or ὅτι ζωὴν αἰώνιον ἔδωκεν ὁ θεὸς ἡμῖν καὶ 
αὕτη ἡ ζωὴ ἐν τῷ υἱῷ αὐτοῦ ἐστιν, 1 Jn. 5:10 f” (Strathmann 1964, 4:497–498). 
226 According to Tripp (2018, 471), “In the Fourth Gospel, the Baptist is presented more as a 
witness than a baptizer (1:7-8, 15, 19, 34)….” 
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John the Baptist again refers to his qualification of eyewitness with the verb ὁράω 
“see,” but here he offers an interpretation of the event of the Spirit’s descent Jesus by 
speaking about Jesus’ person: “…this is the Son of God.” Finally, in Jn 3:26 and 28 he 
summarizes his testimony by validating Jesus’ ministry. In Jn 3:26 μαρτυρέω is in the 
perfect tense, which signifies permanence of John’s testimony regarding Jesus 
(probably everything that he said thus far). In Jn 3:28 he reminds his listeners about 
what he said about himself and Jesus. He then announces that his disciples are 
observing witnesses with αὐτοὶ ὑμεῖς μοι μαρτυρεῖτε “You yourselves testify to me…” 
In Jn 5:33, Jesus speaks about John the Baptist and qualifies him as a witness with καὶ 
μεμαρτύρηκεν τῇ ἀληθείᾳ “…and he testified to the truth” (NRSV). Here also John the 
Baptist is described as the one who testifies for the nature and significance of Jesus’ 
person. 
Second, in Jn 4:39 the speech of the unnamed Samaritan woman is qualified 
with μαρτυρέω. Jn 4:29 describes the content of her testimony, with the invitation δεῦτε 
ἴδετε ἄνθρωπον “come, see a man” (cf. Jn 1:39, 46). In this instance, a woman was able 
to invite other to see and experience Jesus the same way she did (repetition). In Jn 4:39 
the phrase διὰ τὸν λόγον τῆς γυναικὸς μαρτυρούσης “because of the word of the woman 
who testified” reveals that woman’s testimony was “in word(s),” and its result was that 
people ἐπίστευσαν εἰς αὐτὸν “believed in him.” This time, the content of her testimony 
was ὅτι εἶπέν μοι πάντα ἃ ἐποίησα “He told me all that I ever did” which slightly differs 
from Jn 4:29. 
Third, as the testimony of John the Baptist ends in Jn 3:30. In the section that 
follows, Jn 3:31-36 the author of the Gospel reflects on and summarizes the 
implications of chap. 3, by drawing together the messages from both the Nicodemus and 
John the Baptist stories (Borchert 1996, 192–193). Consequently, the author presents 
Jesus as the one who testifies. By saying in Jn 3:32 ὃ ἑώρακεν καὶ ἤκουσεν τοῦτο 
μαρτυρεῖ “He testifies to what he has seen and heard,” we have a clear indication that 
basis of Jesus’ testimony is “seeing” and “hearing.”227 This text clearly justifies Jesus’ 
position as a witness. It leaves open the question of whether his claims can be accepted 
as valid, because the acceptance of testimony requires a sufficient number of witnesses. 
                                                 
227 Brown (1966, 158) notices that “seen” is in perfect tense, while “heard” is aorist. 
Accordingly, emphasis is put on “seeing”; while parallel text 1 Jn 1:3 both “seeing” and “hearing” are 
both in perfect tense. 
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Jn 4:44 says αὐτὸς γὰρ Ἰησοῦς ἐμαρτύρησεν ὅτι προφήτης ἐν τῇ ἰδίᾳ πατρίδι 
τιμὴν οὐκ ἔχει “for Jesus himself had testified that a prophet has no honor in the 
prophet’s own country” (NRSV). With this Jesus declares himself a prophet. 
Confronted by accusations that he is guilty of blasphemy, a capital offense 
(5:18), Jesus in John 5 cites several who witness on his behalf. Currently, our focus is 
on 5:31, where the verb μαρτυρέω appears. Here the idea is not that Jesus does not 
testify about himself. He does so testify, but he has also other witnesses as well. The 
idea of an invalid single witness appears again in chap. 8. In Jn 8:13 the Pharisees 
rightly note that if Jesus testifies about himself (σὺ περὶ σεαυτοῦ μαρτυρεῖς lit. “you 
bear witness about yourself”) his testimony would not be valid. Jesus replies in 8:14 
that, even if he would testify about himself (κἂν ἐγὼ μαρτυρῶ περὶ ἐμαυτοῦ “Even if I 
testify on my own behalf…”), his testimony would be true.228 The offered explanation 
is that “I know where I have come from and where I am going.” Lenski (1961a, 598) 
says that there is no contradiction between Jn 8:14 and Jn 5:31: 
Why the notion of at least an apparent contradiction persists, is hard to 
understand. To be sure, a second witness is necessary, and Jesus Has that second 
witness. For that very reason the self-witness of Jesus must be accepted as being 
legally perfectly competent. While, if offered alone, it would amount to nothing 
before a court of law, corroborated by a second witness, it stands. So Jesus 
qualifies as a witness in his own case. 
In Jn 8:18, Jesus introduces his Father as the second witness beside himself (καὶ 
μαρτυρεῖ περὶ ἐμοῦ ὁ πέμψας με πατήρ “…and the Father who sent me testifies on my 
behalf”). This points back to Jn 8:14, where Jesus is qualified as a witness by his 
knowledge of the facts. 
In the next two examples, Jesus’ testimony is focused on others. In Jn 7:7, Jesus 
refers to himself as someone who testifies against the world. The expression μαρτυρῶ 
περὶ αὐτοῦ “testify concerning it [world],” itself does not carry negative connotation, 
but the fact that the world hates Jesus and that Jesus testifies that “its works are evil,” 
speaks to Jesus’ witnessing against the world. In Jn 13:21, Jesus testifies regarding the 
coming betrayal: Ταῦτα εἰπὼν [ὁ] Ἰησοῦς ἐταράχθη τῷ πνεύματι καὶ ἐμαρτύρησεν καὶ 
εἶπεν· ἀμὴν ἀμὴν λέγω ὑμῖν ὅτι εἷς ἐξ ὑμῶν παραδώσει με “When Jesus had said these 
things, He was troubled in spirit, and testified and said, “Most assuredly, I say to you, 
                                                 
228 “Jesus means that his own witness concerning himself is true (ἀληθες [alēthes]) even if it 
contravenes their technical rules of evidence” (Robertson 1933). 
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one of you will betray Me” (NKJV). Even though Jesus speaks about future things, we 
see no conditions or consequences in the context, so we cannot classify this as a 
warning. 
Finally, Jn 18:37 describes the purpose of Jesus’ coming, which is similar to 
John the Baptist’s purpose (Jn 5:33): ἵνα μαρτυρήσω τῇ ἀληθείᾳ “that I should bear 
witness to the truth” (NKJV). Truth here is not some general truth but specific; it is the 
truth which he saw and heard with his Father, the truth we need for our salvation 
(Lenski 1961a, 1233). 
Fourth, Jn 5:32 introduces the Father as a witness on his behalf with ἄλλος ἐστὶν 
ὁ μαρτυρῶν περὶ ἐμοῦ “There is another who testifies on my behalf” (NRSV) whose 
witness is “true.” Two other times, Jesus mentions his Father as a witness for him: in Jn 
5:37, μεμαρτύρηκεν περὶ ἐμοῦ “testified on my behalf,” and in Jn 8:18 μαρτυρεῖ περὶ 
ἐμοῦ “testifies on my behalf.” The exact contents of the Father’s witness is not specified 
in the text.229 
Fifth, Jesus mentions his ἔργον “works” as another witness for him. In Jn 5:36 
he says αὐτὰ τὰ ἔργα ἃ ποιῶ μαρτυρεῖ περὶ ἐμοῦ ὅτι ὁ πατήρ με ἀπέσταλκεν “the very 
works that I am doing, they testify that the Father has sent me” and Jn 10:25 τὰ ἔργα ἃ 
ἐγὼ ποιῶ ἐν τῷ ὀνόματι τοῦ πατρός μου ταῦτα μαρτυρεῖ περὶ ἐμοῦ “the very works that 
I am doing, testify on my behalf that the Father has sent me” (NRSV). But what does 
Jesus mean by “works”? He might be referring to his own activity as revealer. He might 
also be referring to the healing and salvation he brings. Or he might be referring to the 
signs, which include turning water into wine and to the whole range of the Creator’s 
gifts (Brodie 1997, 253). While opinion differs, Morris (1988, 510–512) provides a 
helpful survey of the use of ἔργον in John's Gospel, and concludes that ἔργον includes 
                                                 
229 “It is a question whether a new and different testimony from that of the works (ver. 36) is here 
introduced. 1. This is the testimony of the works (Augustine, Grotius, Bauer, Neander, Stier, etc.). 2. The 
testimony of God at the baptism of Christ (Chrysostom, Bengel, Paulus). 3. The witness in the spirit of 
the believer, the drawing of the Father (De Wette [Alford], Baumgarten-Crusius, Tholuck; but wavering). 
4. The testimony which God has given in His word, in the Scriptures of the Old Testament, to His Son 
(Cyril, Nonnus, etc., Bede, Calvin, Lücke, Meyer). Unquestionably this last interpretation is established 
by the perfect μεμαρτύρηκε, as well as by the ensuing discussion on the Holy Scriptures. Evidently, 
however, Christ combines the outward word with the inward word in the spirit; and He means not the 
abstract letter of the Scripture, but the concrete, living Old Testament revelation as a unity of word and 
spirit (see vers. 37, 38). The third and fourth interpretations, therefore, must be combined. This is the 
direct, strongly pronounced testimony of the Father” (Lange and Schaff 2008, 194). Alternatively, 
Father’s witness is not entirely external to Jesus but due to special relationship between father and the 
Son, Father’s testimony also happens through Jesus who speaks and does what his Father wishes” 
(Carson 1991, 260). 
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the entirety of Jesus’ life, including his miraculous activities. With his every activity, 
with his whole life, Jesus points toward God since he does God’s will and reveals God’s 
glory. 
Sixth, in Jn 5:39, Jesus declares that the Scriptures are another witness for him: 
αἱ μαρτυροῦσαι περὶ ἐμοῦ “which testify of me.” While Jesus confirms the idea that 
there is eternal life in the Scriptures, “he connects that reality with himself: ‘they also 
bear witness about me.’ In other words...there is an implication that the Scriptures 
contain eternal life precisely because they speak of Jesus, or, more simply, that Jesus is 
the source of eternal life. And that, of course, is what the discourse is about” (Brodie 
1997, 254). 
Seventh, Jesus presents the Holy Spirit (Jn 15:26) and disciples (Jn 15:27) as 
future witnesses.230 As we talk about the need for future witnesses for Jesus, 
Billington’s (1995, 100) observation is very helpful: 
The trial with the world cannot cease, the witness cannot fall silent, for then his 
case will be lost by default. After Jesus' departure, the trial continues between 
the disciples and the hostile world (see e.g. 15:18-16:11). Throughout the 
Farewell Discourse, Jesus teaches them that his time of 'advocacy' is coming to 
an end; he is handing it over to them to continue the work. It will not be easy, 
they are warned; they will encounter intense opposition as Jesus did. How will 
they be able to face the daunting task? 
Precisely because the trial between Jesus and the world continues,231 the need for 
witnesses likewise continues. In this context, Jesus mentions the Holy Spirit as one 
witness in Jn 15:26; his job will be to μαρτυρήσει περὶ ἐμοῦ “testify on my behalf.” The 
specific way that the Spirit will testify for Jesus is not stated here.232 Immediately in Jn 
15:27 Jesus mentions disciples as the second future witness for Jesus: καὶ ὑμεῖς δὲ 
μαρτυρεῖτε, ὅτι ἀπʼ ἀρχῆς μετʼ ἐμοῦ ἐστε “You also are to testify because you have 
                                                 
230 In one sense, disciples are already witnesses, since the verb μαρτυρέω is in the present tense 
(καὶ ὑμεῖς δὲ μαρτυρεῖτε “and you now bear witness”), but their future role as witnesses is also in view. 
Interestingly, in Acts 10:43 the verb μαρτυρέω is also in the present tense, yet it describes the past 
witness of the prophets. 
231 Billington (1995, 102) says: “…we maintain that the gospel can be analyzed as a presentation 
of Jesus’ claims in the form of an extended trial, one which gives credence to witnesses, charges, defence, 
prosecution, and verdict. The Paraclete takes his place, alongside the disciples, in this trial”. 
232 From the wider biblical context, we can deduce two ways of the future witnessing of the Holy 
Spirit: a) toward disciples and; b) toward the world. Witness toward disciples would consist of facts about 
and further revelation of Jesus and miraculous aid and works that itself is a testimony to the continuing 
work of the Lord. Witness toward the world would consists out of conviction of men regarding sin, 
righteousness, and judgment (cf. John 16:8-11) (Tenney 1975, 239). 
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been with me from the beginning” (NRSV).233 Two things are worth noticing: a) the 
witness of the Spirit and disciples is interconnected and united in the mission of the 
church, since the Spirit’s witness is a witness through the believing community 
(Billington 1995, 109); b) Trites (2004, 120) argues that the Holy Spirit in the Gospel of 
John has a dual legal function and connects his function with the legal representatives in 
the OT lawsuit where a witness could be both witness and advocate. Accordingly, 
“witness” is not always a judicial image, but in the Gospel of John it probably has 
forensic significance, just as the term often does in secular Greek and early Jewish 
literature (Keener 2012b, 1022–1023). 
Eight, people in general function as witnesses three times in the Gospel of John. 
Jn 2:25 says that Jesus did not need testimony of men about other men, because he 
knew what was in them. This statement presupposes that Jesus had supernatural 
knowledge which points to his deity. In Jn 12:17, John describes the multitude who 
witnessed Lazarus’ resurrection with the imperfect verb ἐμαρτύρει “kept testifying.” 
The idea is that those who saw this miracle continued testifying to what they had seen, 
thus magnifying the witness borne by the sign itself (cf. Jn 5:36; 10:38), and serving as 
models for all who bear witness to the truth (Carson 1991, 435). Jn 18:23 shows Jesus 
on trial. After a bystander slapped him in the face, Jesus said to the court: εἰ κακῶς 
ἐλάλησα, μαρτύρησον περὶ τοῦ κακοῦ “If I have spoken wrongly, testify to the wrong” 
(NRSV). With this statement, Jesus asked his accusers for a fair trial, insisting that they 
produce evidence for their charges. 
Ninth, the author of the Gospel of John is himself presented as a witness for 
Jesus. In Jn 19:35a he declares: καὶ ὁ ἑωρακὼς μεμαρτύρηκεν “And he who has seen 
has testified.” More than likely, John here breaks the narrative to address his readers 
personally, and his purpose is to present himself as a witness. The perfect tense 
μεμαρτύρηκεν emphasizes the continuity of his testimony, which is grounded in the fact 
that “he has seen” something. Jn 21:24 repeats a similar idea, when John there writes 
about himself as the one ὁ μαρτυρῶν περὶ τούτων “who is testifying to these things.” 
                                                 
233 The NRSV’s translation reads μαρτυρεῖτε as an action that belongs to the future. The NIV is 
on the same track (“And you also must testify, for you have been with me from the beginning.”). Yet, we 
noticed that action verb is in the present tense, which implies that the disciples are presented as witnesses 
in both present and future. 
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3.2.2 Μαρτυρέω in John’s epistles 
In 1 Jn 1:1, the author claims eyewitness status for himself and his company through 
“hearing,” “seeing,” “looking” and “touching.” In v. 2, the author bases their testimony 
on ἑωράκαμεν “seeing,” and connects it with ἀπαγγέλλομεν “declaring.” Hence, καὶ 
ἑωράκαμεν καὶ μαρτυροῦμεν καὶ ἀπαγγέλλομεν “and have seen and testify and declare” 
provides a link between incarnation, witnessing and declaration. The verb ἀπαγγέλλω 
“declare” has semantic component in common with μαρτυρέω, namely that of reporting 
(Haas, de Jonge and Swellengrebel 1994, 15). “Witness,” on the other hand, can relate 
to both ends of the spectrum: “seeing,” “hearing” and “knowing,” but also “reporting” 
or “declaring.” In other words, proclamation is an act of witness, but its emphasis is on 
the historical reality of that to which he bears witness (Howard 1978, 103). The object 
of the author’s eyewitnessing is “that which was from the beginning” and the “Word of 
life” (v. 1), although, as Brown (1988, 109) notes, the focus is more on “life” that on 
“word.” 
In 1 Jn 4:14 those who function as witnesses are again identified as ἡμεῖς “we.” 
Here and in 1 Jn 1:2, the question is whether “we”: a) refers to the original eyewitnesses 
of the ministry of Jesus: b) designates primarily the apostles themselves, and includes 
the church as represented by them, or; c) refers to the church in solidarity with 
eyewitnesses (Smalley 1989, 51). The basis for their testifying is grounded in τεθεάμεθα 
“seeing,” and the content of their μαρτυρέω is “that the Father has sent his Son as the 
Savior of the world.” 
The next four occurrences (1 Jn 5:6, 7, 9, 10) are all found in the section that 
deals with the threefold witness of the Spirit, water and blood. In v. 6b the Spirit is 
presented as the one who τὸ μαρτυροῦν “one who testifies,” and the content of his 
testimony is stated in v. 6a: “This is the one who came by water and blood, Jesus Christ, 
not with the water only but with the water and the blood.” The present tense of 
μαρτυρέω indicates that the Spirit is testifying now, and Smalley (1989, 280) says that 
this happens “by means of preaching, inspired prophecy and the sacraments.” However, 
the text is less clear on this point. V. 7 introduces triple witness: ὅτι τρεῖς εἰσιν οἱ 
μαρτυροῦντες “For there are three that testify,” which are then listed in v. 8. The use of 
three witnesses might be influenced by the OT requirement for “two or three witnesses” 
(Deut 17:6; 19:15). In v. 7 μαρτυρέω is also in a present participle form, which confirms 
the continuation of the testimony of these three witnesses. However, if “water and 
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blood” refer to the historical facts of Jesus’ life, which testify to his identity (that Jesus 
is Son of God and Messiah), we must ask how they continue to testify. John does not 
answer this question here. 
Note two more things. First, John does not say that Jesus testified about 
something through “water and blood.” Instead, “water and blood” are the subjects who 
testify. Second, this testimony continues, and according to Trites (2004, 127) the 
continuation is sacramental: “[t]his concern for a continuing witness suggests that in 
addition to the historical attestation of Christ's baptism and crucifixion there is also a 
symbolic reference to the two great sacraments - a suggestion made more plausible by 
the fact that baptism and the Lord's Supper seem to be alluded to in John 3 and 6.” 
After seeing the three witnesses in 1 Jn 5:9, we encounter the idea of a greater 
and lesser testimony, the testimony of men and God. By saying that God μεμαρτύρηκεν 
περὶ τοῦ υἱοῦ αὐτοῦ “has testified to his Son” with μαρτυρέω in the prefect tense, the 
author implies the continuing validity of God’s historical testimony to Christ (Akin 
2001, 38). Yarbrough (2008, 286) explains that the perfect tense frequently connotes a 
solemn and lasting verdict, which makes God’s testimony permanent and final, not to be 
set aside or altered by neglect or human tampering. Finally, in v. 10 we see the same 
expression μεμαρτύρηκεν…περὶ τοῦ υἱοῦ αὐτοῦ appears as in v. 9. Again, the verb is in 
perfect tense and has the same object. 
In 3 John μαρτυρέω appears in 1:3, 6 and twice in 1:12. In v. 3, John writes to 
and about Gaius, mentioning how he had received a testimony about Gaius from a 
group of unnamed brethren who came to John, who were μαρτυρούντων σου τῇ ἀληθείᾳ 
“testifying of your truth.” By “testifying” we can understand that they made a report 
about what they had seen, heard, and experienced of Gaius (Haas, de Jonge and 
Swellengrebel 1994, 177). The content of their testimony was σου τῇ ἀληθείᾳ that is, 
“the fact that Gaius was faithful to the truth of the Christian gospel as it was being 
preserved by the orthodox members of the Johannine community” (Smalley 1989, 346–
347). In v. 6 we find out that these brethren not only informed John about Gaius but also 
about Gaius’s church. Here, the content of their ἐμαρτύρησάν “testifying” was σου τῇ 
ἀγάπῃ “your love.” It is interesting that these brethren’s witnessing activity is described 
with the present tense in v. 3, while their witnessing before the church in 1:6 is 
described with the aorist tense. 
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Finally, in 1:12, John recommends Demetrius to Gaius. In so doing, he names 
several witnesses. The verb μαρτυρέω appears twice. The first occurrence is in the 
perfect passive tense, μεμαρτύρηται “he has been testified to,” which signifies that that 
the testimony to Demetrius had been given over a period of time and was still effective 
(Smalley 1989, 361). This testimony about Demetrius is given ὑπὸ πάντων “by all” and 
ὑπὸ αὐτῆς τῆς ἀληθείας “by the truth itself.”234 The second occurrence of μαρτυρέω is 
in the present tense, and this time subject of the verb are ἡμεῖς “we.” Without delving 
further into the identity of the witnesses “all,” “truth” and “we,” we can notice that John 
here offers threefold testimony concerning Demetrius. 
3.2.3 Μαρτυρέω in the book of Revelation 
Rev 1:2 describes John’s role in the production of the book of Revelation, and also 
describes the content of the book itself. V. 1 indicates that the chain of communication 
is from God to Jesus to an angel to John, and finally to Christian “servants.” Sometimes 
it is difficult to discern whether the speaker is God, Christ, or an angel, since John is 
receiving the message from all three (Beale 1999, 183). But in v. 2, John is the subject 
of μαρτυρέω. Again, we encounter several interpretative questions. First, the genitive 
phrases τὸν λόγον τοῦ θεοῦ and τὴν μαρτυρίαν Ἰησοῦ Χριστοῦ can be taken as 
subjective (“God’s word and “Jesus’ testimony”), objective (“the word about God” and 
“the testimony about Jesus Christ”), or general genitives (including both subjective and 
objective aspects). Second, the expressions in 1:2 τὸν λόγον τοῦ θεοῦ “the word of 
God” and τὴν μαρτυρίαν Ἰησοῦ Χριστοῦ “the testimony of Jesus Christ” do not refer to 
separate things, but are complementary or parallel descriptions of these visions that 
John has received. Accordingly, the phrase “the testimony of Jesus Christ” clarifies the 
precise content of “the word of God.” Finally, the final clause of the verse ὅσα εἶδεν 
“everything he [John] saw” is appositional and limits the scope of both. The message of 
God here attested to by Jesus consists of everything that John saw in his vision (Mounce 
                                                 
234 “The phrase ‘(he is well spoken of) by the truth itself’ is awkward…It is possible that the 
presbyter is personifying the ‘truth,’ and identifying it with God (although that is not a normal Johannine 
identification), Christ (cf. John 14:6) or the Spirit (cf. 1 John 5:6)…But in that case the divine witness of 
God (Father, Son or Holy Spirit) seems abrupt and out of place, occurring as it does between the entirely 
human testimony of ‘everyone’ on the one hand, and of the presbyter himself on the other. A more natural 
exegesis, therefore, is to understand the ‘testimony of the truth’ to Demetrius as an acknowledgment that 
his whole way of life expressed a commitment to the truth of Christ which constantly resulted in ‘good’ 
(loving) conduct” (Smalley 1989, 361). 
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1997, 42). These factors clearly describe John first and foremost as an observing 
witness, who after the reception of revelation testifies to what he had seen. 
In Rev 22:16, Jesus’ reference to sending the angel repeats language from Rev 
1:1-2. Here the angel (not John) is described as the one who μαρτυρῆσαι “testifies” 
ταῦτα “these things.” As Stefanović (2002, 609) notes, this angel functions in the role of 
Christ and speaks Christ’s words, and it is often hard to distinguish his statements from 
the words of Christ. Due to the combination of the threefold μαρτυρέω (Rev 22:16, 18, 
20) with the penalty for disobeying the testimony (Rev 22:18), Beale (1999, 1143) 
argues that “testify” here has a forensic sense. In v. 18a Jesus continues as the 
speaker.235 Here he is the one who issues testimony. Note not only that the book of 
Revelation is itself a testimony, but also that Jesus offers his testimony regarding this 
prophetic book in the form of a warning. He testifies to the validity of this book for the 
future, and stipulates consequences for those who alter the message. These factors 
indicate that μαρτυρέω here should be read as “warning.” Lastly, in v. 20 Jesus is again 
presented as the one who testify ταῦτα “these things” (cf. v. 16), which can refer to the 
book of Revelation or to warning given in v. 18. While the substantival participle of the 
verb μαρτυρέω “the one who testifies” refers to ταῦτα, the verb λέγω “he says” refers to 
the following statement: “Surely I am coming soon.” 
3.3 Μαρτυρία in the Johannine writings 
3.3.1 Μαρτυρία in the Gospel of John 
When we have studied the appearances of μαρτυρέω in the Gospel of John, the noun 
μαρτυρία also appeared in several verses. Hence, now will look these occurrences, 
together with other verses where μαρτυρία appears alone. 
Jn 1:7 contains both the verb μαρτυρέω and the noun μαρτυρία. Here John 
describes the ministry of John the Baptist, who as a prophet came εἰς μαρτυρίαν “for 
testimony”236 with a purpose ἵνα μαρτυρήσῃ “that he might testify” περὶ τοῦ φωτός “for 
the light,” with desired outcome ἵνα πάντες πιστεύσωσιν διʼ αὐτοῦ “that all through him 
                                                 
235 “Again there is debate regarding the speaker, with some thinking it is Jesus (Swete, R. 
Charles, Schüssler Fiorenza, Mounce, Giesen, Michaels) but others believing it is John (Moffatt, 
Lohmeyer, Caird, Kraft, Roloff, Krodel)” (Osborne 2002, 794). 
236 “The aorist ἦλθεν, while it is historical and reports the past fact, summarizes John’s entire 
career” (Lenski 1961, 47). 
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might believe.” The Baptist’s story continues in v. 19, where John mentions ἡ μαρτυρία 
τοῦ Ἰωάννου “testimony of John.” Here τοῦ Ἰωάννου is a subjective genitive since it 
refers to the content of John’s testimony which is stated in the following verses. 
In Jn 3:11, Jesus speaks: καὶ τὴν μαρτυρίαν ἡμῶν οὐ λαμβάνετε “yet you do not 
receive our testimony.” The genitive ἡμῶν “our”237 is a subjective genitive and refers to 
Jesus’s testimony, which is based on what he “knows” and “[has] seen.” 
In Jn 3:32, the narrator connects the verb μαρτυρέω to what Jesus has seen and 
heard, but here the response to Jesus’ witnessing is καὶ τὴν μαρτυρίαν αὐτοῦ οὐδεὶς 
λαμβάνει “yet no one accepts his testimony.” As in the previous cases, the genitive 
αὐτοῦ “his” functions as a subjective genitive. In the following verse, the text reads: ὁ 
λαβὼν αὐτοῦ τὴν μαρτυρίαν ἐσφράγισεν ὅτι ὁ θεὸς ἀληθής ἐστιν “Whoever has 
accepted his testimony has certified this, that God is true.” Since the participle ὁ λαβὼν 
“whoever has accepted” reveals that there are people who accepts Jesus’ testimony, 
οὐδεὶς “no one” in v. 32 does not mean a total rejection of Jesus. The genitive αὐτοῦ 
“his” here also refers to subjective genitive. The idea behind the verb σφραγίζω 
“sealing” is that a seal certifies the approval of a legal document. This indicates that that 
those who receive him become witnesses who further attest to the veracity of his claim 
(Keener 2003, 582). It also points to the relationship between Jesus’ testimony and the 
Father’s truth. 1 Jn 5:9-10 explains this relationship by saying that those who reject 
Jesus’ testimony also make God a liar (Brown 1966, 161). 
The next group of verses using μαρτυρία are Jn 5:31, 32, 34, 36. With the 
exception of v. 34, these all pair μαρτυρέω with μαρτυρία. In these occurrences, the 
noun μαρτυρία refers to the specific content of testimony. In v. 31 Jesus testifies for 
himself, but he is not a single witness; in v. 32 he introduces his Father as witness for 
his cause, and again we see here the connection between “testimony” and “truth”; and in 
v. 36 John the Baptist and Jesus’ works are presented as witnesses. Although the 
sufficient number of witnesses necessary to condemn a man is not an issue in John 5, 
Jesus alludes to this principle when discussing about witnesses to confirm someone’s 
testimony (Brown 1966, 223). In v. 34, Jesus’ statement, “Not that I accept such human 
testimony,” indicates that he is not dependent on human testimony for the truth 
                                                 
237 Plurals in v. 11 can be explained in the following ways: a) historical Jesus identifies himself 
with his disciples; b) it reports what the church of John’s day said to the synagogue; c) when Nicodemus 
first approached Jesus he said: “we know…”. Jesus now uses “we” to respond back to him; d) they are 
editorial plurals or plurals of majesty (Carson 1991, 198–199; Borchert 1996, 178). 
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concerning himself (Ridderbos 1997, 202). However, he offered human corroboration 
for their sake (“so that you may be saved”) because John the Baptist was recognized as 
a prophet and a man of God. However, as Lenski (1961a, 405) explains, “Jesus can 
afford to dispense with the Baptist’s testimony, great though it is, because he has ‘the 
testimony’ that is far greater than his…Jesus, as the defendant facing these Jews as his 
accusers, does not call on the Baptist to bring in the decisive testimony (τὴν μαρτυρίαν, 
note the article). Jesus’ great witness is God himself.” Jesus acts as though further 
evidence (that of John the Baptist) is unnecessary, yet he provides it anyway (Keener 
2012b, 657). 
Our next group of verses come from John 8. Jn 8:13-14 also contain both the 
verb μαρτυρέω and the noun μαρτυρία, and Jn 8:17 contains only μαρτυρία. In v. 13, 
the Pharisees basically repeat what Jesus already confirmed in Jn 5:31, that the 
testimony of a single witness is not valid. Jesus’ mention of ἡ μαρτυρία μου “my 
testimony” in v. 14 is a reference to his claim that if he testifies about himself, his 
testimony is “true” due to his knowledge of the facts. In v. 17 Jesus confirms again that, 
according to the standards of the Law, his testimony is valid because the Lawgiver 
(Father) testifies for Jesus also. We have to note here that the matter is not criminal 
case, where judgment must be established by minimum of two witnesses (cf. Num 
35:30; Deut 17:6; 19:15, etc.). This depends rather on the general legal principle that a 
case could be settled on the basis of the congruent testimony of two persons (Ridderbos 
1997, 296). Keener (2012b, 741–742) rightly notices that if Jesus is who he claims, his 
own claim is hardly restricted by the Law. However, Jesus appeals to the highest 
possible witness alongside himself, namely his Father. Interestingly, Jesus says ὅτι δύο 
ἀνθρώπων ἡ μαρτυρία ἀληθής ἐστιν “that the testimony of two men [witnesses] is true.” 
In addition to the fact that the text here mentions the testimony “of two men,” 
(ἄνθρωποι), whereas Deuteronomy reads “of two witnesses” (μάρτυρες),238 and the fact 
that one of the two witnesses may be testifying in his own case (Lenski 1961a, 605), the 
question is how to understand that the testimony of two men equals ἀληθής “truth”? We 
know, for example that, two false witnesses can agree to speak a lie (cf. 1 Kings 21:10-
13). This is obviously not stating universally that the witness of two witnesses in 
agreement guaranties truth. Rather the principle is that two witnesses are needed to 
                                                 
238 Which might be intentional change to point out the difference between testimonies of two 
people (witnesses), and, in this case, two divine persons: Jesus and his Father. 
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uphold the validity of a claim, and that their testimony would be admitted as “true” or 
“fact.” 
Two last examples Jn 19:35 and 21:24 also contain both μαρτυρέω and 
μαρτυρία. In Jn 19:35 we have seen that John’s testifying activity is based on what he 
has “seen.” He was an eyewitness and thus trustworthy; eyewitness testimony was 
considered the most reliable. Hence, ἀληθινὴ αὐτοῦ ἐστιν ἡ μαρτυρία “his testimony is 
true.” Similar wording between Jn 19:35 and 21:24 “This is the disciple who is 
testifying to these things . . . and we know that his testimony is true,” suggests that the 
eyewitness of Jn 19:35 and the disciple referred to in Jn 21:24 are one and the same 
person (Ridderbos 1997, 620). We also see that John’s testimony has been put in written 
form which makes this document “a testimony.” Finally, in Jn 21:24b the phrase καὶ 
οἴδαμεν ὅτι ἀληθὴς αὐτοῦ ἡ μαρτυρία ἐστίν “and we know that his testimony is true” is 
puzzling, because it implies some additional confirmation and approval of John’s 
testimony by others. Οἴδαμεν “we know” probably stands for communal approval of 
John’s, yet we cannot be sure about identity of this community. The present tense of the 
verb μαρτυρέω in Jn 21:24, may mean that the author is still alive and still testifies, or 
he may be dead, but his testimony still continues in written form and inside of the 
community. 
3.3.2 Μαρτυρία in John’s Epistles 
By saying in 1 Jn 5:9a εἰ τὴν μαρτυρίαν τῶν ἀνθρώπων λαμβάνομεν, ἡ μαρτυρία τοῦ 
θεοῦ μείζων ἐστίν “If we receive human testimony, the testimony of God is greater,” 
John introduces the categories of lesser and greater testimony. Εἰ “if” stresses that if 
human witness is accepted as valuable, how much more can God’s testimony about his 
Son be trusted. This is especially true, since it was given in a threefold manner which is 
the prescribed standard for the testimony. The genitives in the expressions τὴν 
μαρτυρίαν τῶν ἀνθρώπων and ἡ μαρτυρία τοῦ θεοῦ are subjective genitives, which 
means they speak about testimonies which are given by men and God. But what is the 
content of these testimonies? Kruse (2000, 180–181) says that this can hardly refer to 
the threefold testimony of the Spirit, water, and blood. Instead, John may be alluding to 
the witness of John the Baptist (Jn 5:33-36), or to the testimony of the eyewitnesses (1 
Jn 1:1-2). The last option is to understand this as a general statement indicating that 
God’s testimony is always more important than human testimony. The content of God’s 
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testimony is also debatable. It could be: a) the threefold witness of the Spirit, the water, 
and the blood; b) the Spirit/anointing which believers have received, through the 
baptizing and atoning work of Jesus; c) God’s testimony which supplements the 
threefold witness that can be either God’s voice which Jesus hears but not his opponents 
(cf. Jn 5:37), or the testimony of the eyewitnesses since God is speaking through them. 
1 Jn 5:9b says ὅτι αὕτη ἐστὶν ἡ μαρτυρία τοῦ θεοῦ ὅτι μεμαρτύρηκεν περὶ τοῦ 
υἱοῦ αὐτοῦ “for this is the testimony of God that he has testified to his Son.” The first 
ὅτι is a causal conjunction, meaning “for.” The next word, αὕτη “this,” might in some 
way point back to the threefold testimony of vv. 7-8, but it certainly points forward to 
the ὅτι clause which follows: “that he has testified to his Son.” 1 Jn 5:9b can be read in 
three ways: a) John records the fact that God gave testimony but does not say anything 
about its content; b) God’s testimony is the testimony described in vv. 6-8; or c) John is 
recapitulating the testimony already described but with emphasis on it value. In other 
words, it’s worth consists in the fact that God has given it to his Son. No testimony 
could be more trustworthy (Smalley 1989, 283–284). 
1 Jn 5:10 continues with the topic of testimony by using both μαρτυρέω and 
μαρτυρία. The new idea introduced here is that the one who believes in the Son of God 
ἔχει τὴν μαρτυρίαν ἐν ἑαυτῷ “has the witness in himself.” Based on this effect, the 
“testimony” from v. 10 refers to the inward witness of the Spirit that believers receive. 
Having such inward witness “enables the believer to render an effective outward 
testimony by keeping Jesus in the focus of his consciousness” (Tenney 1975, 241). The 
repeated verb μαρτυρέω that refers to God’s μαρτυρία is in the perfect tense in both v. 9 
and v. 10. This probably indicates that those who believe in the Son of God accept and 
keep God's testimony (Marshall 1978, 241), whatever that might be. 
Finally, in 1 Jn 5:11, John concludes his discussion of testimony by declaring: 
Καὶ αὕτη ἐστὶν ἡ μαρτυρία, ὅτι ζωὴν αἰώνιον ἔδωκεν ἡμῖν ὁ θεός, καὶ αὕτη ἡ ζωὴ ἐν τῷ 
υἱῷ αὐτοῦ ἐστιν “And this is the testimony: God gave us eternal life, and this life is in 
his Son” (NRSV). If John in the previous verses was describing God’s witness 
concerning his Son, in v. 11 he stops discussing the content of God’s testimony239 and 
                                                 
239 Parsenios (2014, 123–124) argues differently. Commenting on vv. 10-11 he says that the 
content of the testimony is described in the final line of v. 11, and the meaning of having testimony “in 
himself” is explained in v. 12: “Having the testimony is equivalent to having life, because the content of 
the testimony is that God gave eternal life through his Son (5:11). Thus to ‘have’ the testimony in verse 
10 is to have eternal life.” 
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turns to the result of that testimony, which is nothing less than eternal life (Akin 2001, 
201–202). 
3.3.3 Μαρτυρία in the book of Revelation 
Μαρτυρία appears nine time in Revelation. Four times the accusative phrase τὴν 
μαρτυρίαν appears in connection with τὸν λόγον τοῦ θεοῦ “the word of God” (Rev 1:2, 
9; 6:9; 20:4). In Rev 11:7 μαρτυρία is modified with personal pronoun αὐτῶν. In Rev 
12:11 τὸν λόγον is followed by genitive phrase τῆς μαρτυρίας αὐτῶν. In Rev 12:17 
μαρτυρία is coupled with τὰς ἐντολὰς τοῦ θεοῦ “the commandments of God.” Finally, 
in Rev 19:10 μαρτυρία appears twice, once in the accusative τὴν μαρτυρίαν and then in 
the nominative ἡ…μαρτυρία, both time modified by genitive Ἰησοῦ “Jesus.” 
Commentators debate the function of the genitives in the verses that contain the 
expression “the testimony of Jesus.” The phrase “the testimony of Jesus Christ” in Rev 
1:2 can refer either to the witness which Christ Himself imparts (subjective) or the 
witness of life which John gave to Him (objective). There is a similar debate over Rev 
1:9 and 12:17.240 We say that the genitives make more sense as subjective genitives. So, 
“the word of God and the testimony of Jesus” from Rev 1:9 refer to “the word spoken 
by God and the testimony borne by Jesus,” and “the commandments of God and the 
testimony of Jesus” from Rev 12:17 are “the commandments given by God and the 
testimony borne by Jesus.” Reading these all as subjective genitives receives further 
confirmation in Rev 19:10, where “the testimony borne by Jesus is the spirit which 
inspires the prophets.” In other words, Christian prophets speak words that are spoken 
by God, attested by Jesus and put by the Spirit into their mouths. Rev 11:7 and 12:11 
can also be understood as subjective genitives, since “their testimony” refers to the 
testimony that subjects in these verses give. The overall idea is that Jesus gave his 
testimony to the faithful and it is their task to maintain and “hold” it even in the face of 
hostility, persecution and death (Trites 2004, 156–157). 
                                                 
240 The construction διὰ τὸν λόγον τοῦ θεοῦ καὶ τὴν μαρτυρίαν Ἰησοῦ “because of the word of 
God and the testimony of Jesus” due to preposition διὰ can be understood differently. It can mean that 
John was on the Pathmos because of “the word of God and the testimony of Jesus” (cause), or that he was 
on the Pathmos for “the word of God and the testimony of Jesus” (purpose). In the first instance John 
would end up on Pathmos because he was already preaching “the word of God and the testimony of 
Jesus” which implies objective meaning of the genitive. In the second instance, he went to Patmos to 
receive “the word of God and the testimony of Jesus” which implies subjective meaning of the genitive. 
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The expression ἡ μαρτυρία Ἰησοῦ in Rev 19:10 has been understood in three 
ways. First, some commentators favor the objective genitive, the “testimony about 
Jesus,” asserting that the testimony in question has Jesus for its object. Second, some 
opt for the subjective genitive, thus “the testimony borne by Jesus.” The most probable 
option for Bandy (2005, 18–20) is to regard this as a general genitive, which would read 
“the witness by and to Jesus,” or “our testimony about Jesus in response to his 
testimony about God.” In this way, both the objective and subjective senses are kept, so 
that the witness was first borne by Jesus and then transmitted to believers, and the 
witness they bear is about Jesus. 
The two remaining passages, Rev 6:9241 and 20:4, can be also viewed as 
subjective genitives, since those who keep the word that God uttered and the testimony 
that Jesus gave are doing so to the point of death. Accordingly, death might in some 
instances be the result of the believers’ testimony, but is testimony is never so strongly 
identified with martyrdom that μάρτυς becomes the equivalent of “martyr,” or that 




3.4 Μαρτύριον in the Johannine writings 
The single appearance of this noun is in Rev 15:5. Here we have an interesting 
expression, ὁ ναὸς τῆς σκηνῆς τοῦ μαρτυρίου. τῆς σκηνῆς is probably an appositional 
genitive phrase with a meaning “the sanctuary [temple] which is the tabernacle” or “the 
temple, that is, the tent of witness.” τοῦ μαρτυρίου, “of witness,” is a descriptive 
genitive (Beale 1999, 801; Aune 1998b, 877). Beale (1999, 801–802) explains that this 
sanctuary in heaven reminds us of the tabernacle that was with Israel in the wilderness 
                                                 
241 In essence, martyría refers to Jesus’ testimomy – his life and teaching, but believers are those 
who ἔχω “have it” or “keep it.” Their keeping it, includes verbal testimony, but probably more than just 
that – even their entire life. The same situation is in Rev 12:17 and 19:10 where different subjects who 
“have” or “keep” Jesus’ testimony, and they are doing that verbally, but also in some other ways. Rev 
20:4 does not describe witnesses as those who “had” or “kept” Jesus’ testimony, yet from the context it is 
obvious that they did the same thing. 
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which contained the testimony or the Ten Commandments placed in the ark.242 In a 
similar fashion, 
[t]he “testimony” in 15:5 includes not only the Law but ‘the testimony of Jesus,’ 
who sums up the OT ‘commandments of God’ in himself (see on 12:17). This is 
suggested by the use of the μαρτυρέω word-group elsewhere in the 
Apocalypse…exclusively for testimony about or from Jesus. The point is that 
God is about to reveal his just will from his heavenly dwelling place by sending 
forth judgments on the earth against those who reject his testimony. 
4. The concept of witness in the Pauline writings – passage analysis 
4.1 Μάρτυς in the Pauline writings 
In the Pauline writings, μάρτυς appears nine times. It describes: YHWH as witness 
(Rom 1:9; 2 Cor 1:23; Phil 1:8; 1 Thess 2:5, 10); it is found in references to the OT 
requirement of two or three witnesses (2 Cor 13:1; 1 Tim 5:19); and it is also used in 
reference to multiple witnesses (1 Tim 6:12; 2 Tim 2:2). 
In several places, Paul invokes God as a witness. According to Dunn (1998a, 
28), this practice was common in both Greek and Jewish literature as a way of 
underlining a writer’s concerns, something not be understood lightly (cf. 2 Cor 11:31; 
Gal 1:20). Dunn concludes: “If he knew Jesus’ teaching on oaths (Matt 5:33-37; cf. 
James 5:12) he presumably did not regard it as necessarily relevant to such 
conversational conventions.” To assert something and call upon God as witness is 
equivalent to speaking under oath (Kruse 2012, 59). An alternative to Dunn’s view is 
that Paul’s use of oath formulae “reflects the early church’s understanding that Jesus’ 
teaching was directed against inappropriate use of oaths rather constituting a blanket 
prohibition” (Kruse 2012, 59). 
In Rom 1:9 Paul invokes God as witness μάρτυς γάρ μού ἐστιν ὁ θεός “For God 
is my witness” to his bold claim that he prays for the church in Rome “without ceasing.” 
Paul wants the readers to know that his statement of concern for them was not idle 
rhetoric, so he called God to be his witness that what he was saying was true (Mounce 
1995, 66–67). Morris (1988, 57) adds that truthfulness of such things that Paul said 
                                                 
242 Osborne (2002, 569) claims that “[t]he purpose for this description is to insert the idea of 
covenant, with its attendant blessings and cursings. The nations have broken covenant with God and must 
face the consequences. In 11:19 the ark may have been a sign of mercy, but here it is a sign of judgment.” 
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could only be known to God. Accordingly, “[h]e cannot adduce earthly witnesses of the 
peculiarity of the facts which he has to assure; they are of heavenly origin, and he calls 
on God as their witness: that is, his whole knowledge of God, and his apostolic 
conscience, must be pledged” (Lange et al. 2008, 68). 
In 2 Cor 1:23, the subject of discussion is the changes Paul made to his traveling 
plans in regard to Corinth. In this context, Paul uses the following oath formula: Ἐγὼ δὲ 
μάρτυρα τὸν θεὸν ἐπικαλοῦμαι ἐπὶ τὴν ἐμὴν ψυχήν “But I call God as witness upon my 
soul.” With this statement, Paul invokes God as both his witness (μάρτυρα) and his 
judge (ἐπὶ τὴν ἐμὴν ψυχήν). Elsewhere Paul uses a different oath formula: “God is my 
witness,” where ὁ θεός is nominative (Rom 1:9; Phil 1:8; 1 Thess 2:5; cf. 2:10), but here 
his invocation of God is in the accusative case. Hence, “[a]s a μάρτυς…God is the one 
who not only knows all human actions but also perceives all human motives. In the 
absence of human witnesses who could vouch for his motivation in making or changing 
his travel plans, Paul appeals to the irrefutable knowledge of God” (Harris 2005, 212). 
Regarding ἐπὶ τὴν ἐμὴν ψυχήν, the Greek is literally “to witness upon my soul (life).” 
Although some read it in a positive sense, “for my life” (Lange et al. 2008, 25), this 
statement probably reflects Hebraism ʿal-napšî (על־נפׁשי) “on my soul” or “against my 
soul.” With this invocation, a person literally says, “if I am lying, God will punish me 
for the perjury” (Martin 1998, 34). 
Phil 1:8 is similar to Rom 1:9, since Paul invokes God as witness to his love for 
the church in Philippi with μάρτυς γάρ μου ὁ θεὸς “For God is my witness.” As in Rom 
1:9, by this statement Paul reinforces the point about his deep affection for the 
Philippians (O’Brien 1991, 70). God is witness “not in a judicial sense of witness to 
facts, but in a more general sense of his witnessing to the processes and motives in 
Paul’s inner life or the reasons for his behavior under particular circumstances…since 
no other factual witnesses could be produced to prove the truthfulness and authenticity 
of what he affirmed” (O’Brien 1991, 71). 
Speaking about his work and the work of his companions in Thessaloniki, in 1 
Thess 2 Paul invokes twice God as witness. First, in 1 Thess 2:5, Paul’s invocation is 
simple: θεὸς μάρτυς “God is witness.” As in the previous cases, he uses the practice of 
appealing to God as a witness when his inner motivations are in question and can only 
be verified independently by God (Wanamaker 1990, 97–98). But unlike the previous 
cases, here Paul can also appeal to others since in the same verse he says that the 
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believers in Thessaloniki also have knowledge: καθὼς οἴδατε “as you know.” Hence, 
God is “witness” and Thessalonians are the ones who “know.” In 1 Thess 2:10, Paul 
confirms the following: ὑμεῖς μάρτυρες καὶ ὁ θεός “You are witnesses and God.” In 
previous examples, Paul did not include people as witnesses to his motives, but here he 
is referring to time which he spent with the readers. Accordingly, when he writes to the 
Romans, Corinthians and Philippians, he is absent from them. Here, in 1 Thess 2, Paul 
invokes two witnesses in accordance with Deut 19:15, even though this situation is 
outside of juridical contexts, and deals with the character of a person (Green 2002, 132). 
The next two examples deal with the principle of two or three witnesses. In 2 
Cor 13:1, Paul introduces a citation from Deut 19:15243 ἐπὶ στόματος δύο μαρτύρων καὶ 
τριῶν σταθήσεται πᾶν ῥῆμα, “on the mouth of two witnesses or three shall every saying 
be established” (YLT). This stipulation is distinct from Roman and Greek law, since 
neither rejected the validity of a single witness (Harris 2005, 906). The expression ἐπὶ 
στόματος, which literally means “on the mouth,” should be read as “on the basis of 
(verbal) testimony or evidence.” Such evidence must come from a minimum of two or 
three witnesses (there is likely no upper limit) in order that πᾶν ῥῆμα must be 
established. While ῥῆμα denotes spoken word, here it translates the Hebrew term dāḇār 
and refers to a subject spoken about (πρᾶγμα). Thus, ῥῆμα should be understood as 
“matter, issue,” or in a specifically legal sense, “case, charge” (Harris 2005, 907). By 
ῥῆμα, Paul is probably referring to the matters he mentioned in 2 Cor 12:20-21. The 
identity of the two or three witnesses can be understood in various ways: (1) Paul 
speaks in general terms about legal procedures he would apply during his formal inquiry 
into the charges made against him or into the Corinthians’ offenses (cf. 12:20-21) that 
required discipline. This view implies that Paul will hold court and, on the testimony of 
two or three witnesses, convict and punish the offenders. (2) “Two witnesses” are the 
two warnings (προείρηκα καὶ προλέγω) in 2 Cor 13:2 which Paul gave to the church. 
Now, when he comes for the third time, he will take action against those who continued 
in sin. Or the warnings could be 1 Cor 4:21, the second visit and the severe letter, and 
the third visit mentioned in 2 Cor 13:2. Accordingly, the warnings function as 
testimonies that would later be sufficient to indict the offenders. This would be 
                                                 
243 “Paul’s citation is essentially the same as the LXX of Deut. 19:15, the only differences being 
that the LXX repeats ἐπὶ στόματος between καί and τριῶν and repeats μαρτύρων after τριῶν” (Harris 
2005, 906–907). Hence, LXX reads: ἐπὶ στόματος δύο μαρτύρων καὶ ἐπὶ στόματος τριῶν μαρτύρων 
στήσεται πᾶν ῥῆμα. 
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something similar to Ex 21:29, where a past warning or warnings serve as a basis for 
conviction. (3) The three witnesses are Paul’s two previous and one future visit to 
Corinth. His next visit will be the third and decisive witness against the troublemakers. 
But that would mean that Paul is taking the Deuteronomic legal principle which speaks 
about people and applies it to visitations and accompanying warnings (Harris 2005, 
906–908). 
1 Tim 5:19 describes the bringing of accusations against a presbyter: κατὰ 
πρεσβυτέρου κατηγορίαν μὴ παραδέχου, ἐκτὸς εἰ μὴ244 ἐπὶ δύο ἢ τριῶν μαρτύρων “Do 
not entertain an accusation against an elder unless it is brought by two or three 
witnesses” (NIV). As we have seen previously, ἐπί means “on the basis of,” i.e., “on the 
evidence of,” rather than “before” in the sense of “in the presence of,” since such 
meaning is also present is similar passages like Mt 18:16; 2 Cor 13:1 (Knight 1992, 
235). Unlike the parallel references to Deut 19:15 in Mt 18:16 and 2 Cor 13:1, 1 Tim 
5:19 does not use στόματος, but this does not indicate that Paul is not thinking here 
about “spoken testimony.” Once again, we see an application of Deut 19:15 in the 
context of church discipline, but unlike Mt 18:16, in both 2 Cor 13:1 and here (1 Tim 
5:19) we are not given any clear procedure nor can we easily pinpoint the role and 
function of such witnesses. For example, a) are we dealing here (and in 2 Cor 13:1) with 
sin of one person against other, or just sin in general? b) do we need to follow the 
procedure of Mt 18:16 or not? c) are the witnesses in 1 Tim 5:19 witnesses of the 
offense who also bring the charge against presbyter, or they just verifying an accusation 
that may come from only one individual? The answers to these questions affect the way 
we understand the concept of witness in this verse. 
The last two examples of μάρτυς in Paul’s letters are connected with Timothy’s 
confession in the presence of many witnesses. In 1 Tim 6:12 Paul mentions καὶ 
ὡμολόγησας τὴν καλὴν ὁμολογίαν ἐνώπιον πολλῶν μαρτύρων “and have confessed the 
good confession in the presence of many witnesses” (NKJV). Knight (1992, 264) 
believes that καλὴ ὁμολογία refers to a public acknowledgment of Jesus as the 
resurrected Lord. Accordingly, Paul reminds Timothy of that historical moment when 
he made this confession in the presence of many witnesses, and that these witnesses 
                                                 
244 “ἐκτὸς εἰ μή (a combination of ἐκτός and εἰ μή; 1 Cor. 14:5; 15:2) is a double (pleonastic) 
form of negation in postclassical Greek (BAGD s.v. ἐκτός) and means ‘unless’ or ‘except’” (Knight 1992, 
235). 
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would be able to testify to it and thus to Timothy’s public commitment, the commitment 
to which Paul now calls him. The occasion of Timothy’s confession could be Timothy’s 
baptism, when he confessed his faith, or Timothy’s ordination as a minister of the 
gospel. Also, confession could refer to a Christian testimony, given by him during some 
public persecution or severe conflict (cf. Lange et al. 2008, 73). We cannot be sure to 
which occasion Paul refers here, but the witnesses here likely had a notarial function. 
In 2 Tim 2:2, Paul also refers to πολλῶν μαρτύρων “many witnesses,” this time 
in the context of the things Timothy has ἀκούω “heard” Paul say. Hence, the first 
statement καὶ ἃ ἤκουσας παρʼ ἐμοῦ “and what you heard from me” is qualified with διὰ 
πολλῶν μαρτύρων “through many witnesses.” διὰ could mean that Timothy has 
received Paul’s message “through” the teaching and ministry of others. Or it could 
mean that Timothy heard it “in the presence of” these witnesses, so that these witnesses 
testified to what was taught (Knight 1992, 390). In that sense, these witnesses 
confirmed and guaranteed that what Paul was saying is truth which needs to be passed 
on. Hence, the issue here is the “content” of the doctrine which a) Paul taught; b) 
witnesses confirmed; c) Timothy heard, and now; d) Timothy needs to παρατίθημι 
“entrust” to others, so that; e) they can διδάσκω “teach” others. 
4.2 Μαρτυρέω in the Pauline writings 
In the Pauline writings, μαρτυρέω appears eight times. The first occurrence is Rom 3:21 
where the subject is δικαιοσύνη θεοῦ “the righteousness of God.” Paul says God’s 
righteousness was φανερόω “revealed” or “manifested,” and that it is μαρτυρουμένη 
ὑπὸ τοῦ νόμου καὶ τῶν προφητῶν “being witnessed by the Law and the Prophets.” The 
participle μαρτυρουμένη is in the passive voice, which makes ὑπὸ τοῦ νόμου καὶ τῶν 
προφητῶν “the Law and the Prophets” two witnesses245 for the righteousness of God. 
Dunn (1998a, 165) explains that the imagery of the law court (vv. 19-20) here 
influences Paul’s language, since “the Law and the Prophets” are summoned as 
witnesses. Based on the grammatical tenses of the verbs (πεφανέρωται is perfect, and 
μαρτυρουμένη is present), we can even say that the “manifestation” still continues, and 
                                                 
245 Although, “the Law and the Prophets” is an expression that stands for the whole OT (cf. Mt 
5:17; 22:40; Lk 24:27) (Morris 1988, 174). 
213 
the testimony of the Scriptures continually accompanies that manifestation (Lenski 
1936, 246; Morris 1988, 174). 
In Romans 10:2 Paul presents himself as a witness by saying: μαρτυρῶ γὰρ 
αὐτοῖς ὅτι ζῆλον θεοῦ ἔχουσιν ἀλλʼ οὐ κατʼ ἐπίγνωσιν “For I testify246 about them that 
they have a zeal for God, but not in accordance with knowledge.” In this Greek 
construction, the dative of the persons points to the ones about whom the testimony is 
given, and ὅτι indicates the content of the testimony (Dunn 1998b, 586). Hence, Paul 
speaks about Jews, and his testimony is that they have a zeal for God but without proper 
knowledge. The expression μαρτυρῶ γὰρ αὐτοῖς ὅτι itself does not indicate whether the 
testimony which is given is favorable or unfavorable (Dunn 1998b, 586). In this 
instance, favorable and unfavorable testimony are mixed: Paul commends the Jews for 
their zeal while criticizing their lack of proper knowledge. 
In 1 Cor 15:15 εὑρισκόμεθα δὲ καὶ ψευδομάρτυρες τοῦ θεοῦ, ὅτι 
ἐμαρτυρήσαμεν κατὰ τοῦ θεοῦ ὅτι ἤγειρεν τὸν Χριστόν, “we also are found false 
witnesses of God, because we did testify of God that He raised up the Christ” (YLT), 
Paul uses two words for witnessing: the verb μαρτυρέω and the noun ψευδόμαρτυς. 
Speaking about the resurrection of Jesus and the Christian testimony regarding it, Paul 
refers to their past and present. Speaking about the possibility of being ψευδόμαρτυς 
τοῦ θεοῦ “false witness of God,”247 Paul ties this noun with present passive form of the 
verb εὑρίσκω “find.” Thus currently, Paul and his companions are “exposed” or 
“discovered” (by others) as false witnesses if Jesus is not raised. They are found to be so 
“because” ὅτι they “gave testimony;” here Paul uses the aorist form of the verb 
μαρτυρέω. The expression κατὰ τοῦ θεοῦ in connection to ἐμαρτυρήσαμεν can be 
understood in various ways: a) the preposition κατά with the genitive retains its proper 
meaning “against” and cannot be reduced to περί “concerning” (Thiselton 2000, 1219), 
or; b) the phrase can be translated “concerning God,” with the preposition plus genitive 
implying not direct antagonism but indirect dishonor of God (Jamieson, Fausset and 
Brown 1997, 2:292). Whether κατὰ should be read as “concerning,” “of” (NRSV), 
                                                 
246 Although both the NRSV and NIV say “I can testify…,” Morris rightly observes that we 
should translate μαρτυρῶ as “I testify.” Paul is actually giving his testimony, not affirming that he could 
do so if necessary. 
247 ψευδομάρτυρες τοῦ θεοῦ can be translated as “false witnesses concerning God” (gen. obj.), or 
“false witnesses belonging to God” (gen. subj.) i.e., who pretend to be witnesses and are not (Lange et al. 
2008, 314). 
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“about” (NIV), or “against” (NASB95), if anyone would say that God did something 
when he did not, their statement would be a lie and consequently testimony against. 
In 2 Cor 8:3 Paul testifies to the generosity of the Macedonian believers by 
saying ὅτι κατὰ δύναμιν, μαρτυρῶ, καὶ παρὰ δύναμιν, αὐθαίρετοι which literally reads 
as “For according to power,248 I testify, and beyond power, of their own accord....” The 
two prepositional phrases κατὰ δύναμιν and παρὰ δύναμιν do not express a stark 
antithesis “according to … contrary to,” but a mild contrast, “according to … beyond.” 
Accordingly, Paul functions as a witness to the Corinthians from his personal 
knowledge about the Macedonian believers and testifies to their generosity toward 
believers in Jerusalem. His testimony includes a value judgment, because he claims that 
their actions were not reckless or unbalanced, but were positive (Harris 2005, 565). 
In the polemical context of Paul’s argument with the Galatian’s believers, Paul 
recalls his past relationship with his readers, saying: ποῦ οὖν ὁ μακαρισμὸς ὑμῶν; 
μαρτυρῶ γὰρ ὑμῖν ὅτι εἰ δυνατὸν τοὺς ὀφθαλμοὺς ὑμῶν ἐξορύξαντες ἐδώκατέ μοι 
“What has become of the goodwill you felt? For I testify that, had it been possible, you 
would have torn out your eyes and given them to me” (Gal 4:15, NRSV). Paul begins 
with a rhetorical question “What has become of the goodwill you felt?” or “Where then 
is your blessedness?,” which points to their good will toward Paul and willingness to be 
a blessing to him, and/or their willingness to receive the benefits of his ministry. Now 
that their attitudes toward Paul tend in the opposite direction, Paul confronts them with 
a form of a testimony. He says μαρτυρῶ γὰρ ὑμῖν “For I testify you.” Bruce (1982, 210) 
says that this expression originates in a forensic context, which give them the effect of a 
solemn declaration. The dative plural pronoun ὑμῖν may be interpreted as an indirect 
object denoting the persons who receive the testimony (“I testify to you that”) or as a 
dative of advantage denoting those to whose credit the testimony is borne (“I testify on 
your behalf that”) (Longenecker, 1998, 192–193). The content of such testimony is ὁ 
μακαρισμὸς ὑμῶν “your blessedness” toward Paul. He further characterizes their 
blessedness by nothing ὅτι εἰ δυνατὸν τοὺς ὀφθαλμοὺς ὑμῶν ἐξορύξαντες ἐδώκατέ μοι 
“had it been possible, you would have torn out your eyes and given them to me” 
(NRSV). So even as Paul testifies “on their behalf,” he clearly does so to show the 
unjust change in their behavior toward him. 
                                                 
248 Δύναμιν refers to “resources/means” or “ability/capability” (Harris 2005, 565). 
215 
In Col 4:13 Paul says of his coworker Epaphras, μαρτυρῶ γὰρ αὐτῷ ὅτι ἔχει 
πολὺν πόνον ὑπὲρ ὑμῶν καὶ τῶν ἐν Λαοδικείᾳ καὶ τῶν ἐν Ἱεραπόλει “For I testify for 
him that he has worked hard for you and for those in Laodicea and in Hierapolis.” Here 
Paul asserts his first-hand knowledge and acts as an eyewitness on behalf of Epaphras. 
As in Gal 4:15, μαρτυρῶ γὰρ αὐτῷ carries a degree of formality and note of solemnity 
(Dunn 1996, 281).  The pronoun αὐτῷ is a dative of advantage. 
1 Tim 5:10 Paul speaks about qualifications for widows who may be put on the 
list of widows. One qualification is that they must be ἐν ἔργοις καλοῖς μαρτυρουμένη 
“in good works attested.” Since the verb μαρτυρέω is in the passive voice, the idea is 
that these widows must receive a good report from others; others must speak well about 
them or in their favor. Obviously, such reports must the product of first-hand 
knowledge. Otherwise, they would be false claims. 
Above we saw Timothy’s example in 1 Tim 6:12; he “made the good confession 
in the presence of many witnesses” (NRSV). In 1 Tim 6:13 Paul mentions Jesus’ 
confession: καὶ Χριστοῦ Ἰησοῦ τοῦ μαρτυρήσαντος ἐπὶ Ποντίου Πιλάτου τὴν καλὴν 
ὁμολογίαν “and of Christ Jesus, who while testifying before Pontius Pilate made the 
good confession” (NIV). This text confronts us with several interpretative decisions. 
First, since μαρτυρέω is in aorist, Paul could refer to a particular occasion in the past 
when Jesus stood before Pontius Pilate (Knight 1992, 265), although ἐπὶ can have 
spatial meaning “before,” or temporal “in the time of” (Mounce 2000, 358). Secondly, 
v. 13 shares important vocabulary with the preceding verse: ὡμολόγησας “confessed,” 
μαρτυρήσαντος “witnessed,” and τὴν καλὴν ὁμολογίαν “good confession.” This raises 
the question of the extent to which Jesus’ (v. 13) and Timothy’s (v. 12) confessions are 
parallel. As previously noted, it is unclear whether Paul here refers to something that 
Jesus said before Pontius Pilate, or this confession refers to the witness of his life and 
ministry, and particularly his suffering and eventual death (Arichea and Hatton 1995, 
156). Hence, we can either equate μαρτυρέω with ὁμολογία (Lange, Schaff and van 
Oosterzee 2008, 73) or presume that Jesus’ μαρτυρέω was not merely verbal, but also 
included his suffering and death (Lea and Griffin 1992, 173). 
4.3 Μαρτυρία in the Pauline writings 
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Μαρτυρία appears only twice in the Pauline writings. The first occurrence is 1 Tim 3:7 
where Paul says that one of conditions to be a candidate to serve as overseer is δεῖ δὲ 
καὶ μαρτυρίαν καλὴν ἔχειν ἀπὸ τῶν ἔξωθεν “He must also have a good reputation with 
outsiders…” (NIV). What the NIV translates as “have a good reputation” and the NRSV 
as “be well thought of” is literally “good witness/testimony.” The preposition ἀπό 
indicates the originator of the action of the verb. It is combined with the infinitive ἔχειν, 
which here signifies receiving something from someone. Hence, ἀπὸ τῶν ἔξωθεν “from 
the outsiders” probably stands for unbelievers, or those who are not or are no longer 
members of the Christian body (Knight 1992, 165). Μαρτυρία as testimony here has the 
sense of judgment on religious or moral matters, passed by one person upon another. 
The second example is Titus 1:13, where Paul instructs Titus regarding his work 
with Cretans believers. In v. 12 Paul uses a saying from a Cretan προφήτης “prophets” 
(Epimenides of Crete): “Cretans are always liars, vicious brutes, lazy gluttons” (NRSV). 
In v. 13 Paul qualifies this statement as μαρτυρία “testimony,” saying ἡ μαρτυρία αὕτη 
ἐστὶν ἀληθής “that testimony is true” (NRSV). Several things are interesting here. First, 
here is yet another connection between a prophet and testimony. Moreover, here we are 
surprised that Paul would label a pagan as “prophet.” Second, this statement is a 
generalization; not every single Cretan fits this description. Third, while Paul’s value 
judgment about Cretan character obviously comes from his experience there, he uses the 
testimony from a Cretan prophet as a secondary witness to support his judgment. Here 
he gives his apostolic authority to something said by a non-Christian (Mounce 2000, 
398). As Knight (1992, 299) says, “…‘this testimony is true,’ indicates more than mere 
agreement: It is Paul’s certification that the evaluation is really true and not an extreme 
statement….” 
4.4 Μαρτύριον in the Pauline writings 
Μαρτύριον appears six times in the Pauline writings. In 1 Cor 1:6 Paul uses μαρτύριον 
in reference to Christ: καθὼς τὸ μαρτύριον τοῦ Χριστοῦ ἐβεβαιώθη ἐν ὑμῖν “just as the 
testimony of Christ has been strengthened among you” (NRSV). For proper 
understanding of this text, we must make several interpretative decisions. First, does 
καθώς denote the manner (“just as”) or the cause of the impact of the gospel on the 
readers (in which case it should be translated as “for indeed”). Second, is Χριστοῦ a 
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subjective genitive (Christ is doing the witnessing) or an objective genitive (Christ is the 
object of witness – it is a testimony about him). Third, in what way was μαρτύριον τοῦ 
Χριστοῦ being βεβαιόω “confirmed” “in” or “among” them? The passive form of the 
verb implies outside activity, but there are differences in interpretations regarding the 
idea of “confirmation” (see Thiselton 2000, 94–95; Jamieson, Fausset and Brown 1997, 
2:263; Lange et al. 2008, 24; Lenski 1963, 32–33; Pratt 2000, 7; Robertson 1933). Due 
to these complexities, we cannot easily determine who is giving witness. The subjective 
genitive implies that Christ himself is doing the witnessing in some way. The objective 
genitive implies that someone else (Holy Spirit, God, Paul…) is witnessing about 
Christ.  If the first option is chosen, then the witnessing occurs in the present. If the 
second, then the testimony includes witnessing about historical facts (from the past) 
about Christ. 
In 1 Cor 2:1 we find a usage of μαρτύριον that may help solve some of the 
difficulties from 1 Cor 1:6. Paul writes: Κἀγὼ ἐλθὼν πρὸς ὑμᾶς, ἀδελφοί, ἦλθον οὐ 
καθʼ ὑπεροχὴν λόγου ἢ σοφίας καταγγέλλων ὑμῖν τὸ μυστήριον τοῦ θεοῦ “When I 
came to you, brothers and sisters, I did not come proclaiming the mystery of God to you 
in lofty words or wisdom.” This verse has a textual problem: should we read τὸ 
μυστήριον τοῦ θεοῦ “the mystery of God” or μαρτύριον τοῦ θεοῦ “the testimony of 
God.” Metzger (1994, 480) explains, “[t]he reading μαρτύριον seems to be a 
recollection of 1:6, whereas μυστήριον here prepares for its usage in ver. 7.” If we 
accept reading μαρτύριον τοῦ θεοῦ, then we must again decide whether the genitive τοῦ 
θεοῦ is subjective or objective. In that case, the connection Paul makes here between 
μαρτύριον τοῦ θεοῦ and the verb καταγγέλλω “proclaim,” and the additional reference 
in 1 Cor 2:4 to καὶ ὁ λόγος μου καὶ τὸ κήρυγμά μου “my word and my preaching” 
indicate that the best solution is to understand τοῦ θεοῦ as objective genitive. Paul thus 
here speaks about his declaration of testimony about God.249 
In 2 Cor 1:12, “conscience” acts as a witness: Ἡ γὰρ καύχησις ἡμῶν αὕτη ἐστίν, 
τὸ μαρτύριον τῆς συνειδήσεως ἡμῶν “Indeed, this is our boast, the testimony of our 
                                                 
249 However, C. K. Barrett (2008, 63) observes: “If the reading testimony is accepted our 
problems are not at an end. Paul’s words are literally the testimony of God; this could be taken (as in the 
translation) to mean my testimony about God (objective genitive), or the testimony borne by God 
(subjective genitive), or initiated by God (genitive of the author). As in 1:6 (the testimony of Christ), and 
for similar reasons, the first is the most probable construction, though Lightfoot contrasts the two 
genitives, taking 1:6 as objective, 2:1 as subjective: ‘It is the testimony borne by God (τοῦ θεοῦ) to Christ 
(τοῦ Χριστοῦ).’” 
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conscience” (NRSV). Granted, for Paul the judgment of his conscience is submitted to 
the judgment of God (1 Cor 4:4), which means that conscience is not the ultimate 
witness.250 One can appeal to a witness that turns out to be a false witness. We should 
understand “conscience” here as the human capacity for critical self-evaluation, so as to 
approve or disapprove of one’s own actions and those of others. In that context, Paul 
argued that the inner tribunal of his conscience has assessed that he conducted himself 
according to the norms of holiness and godly sincerity. Consequently, the judgment of 
our conscience is only right if it accords with God’s norms (Garland 1999, 88–89). 
In 2 Thess 1:10 Paul speaks about Parousia of Christ, which for some will be a 
time of punishment and for others a time of glorification. In this context, Paul explains 
that membership in each group depends upon the acceptance or rejection of “their [Paul 
and his companions] testimony”: ὅτι ἐπιστεύθη τὸ μαρτύριον ἡμῶν ἐφʼ ὑμᾶς “because 
our testimony was trusted with you.” Μαρτύριον in this verse refers to the preaching 
and teaching activity of Paul and his colleagues, that is, their proclamation of the 
gospel. As Wanamaker (1990, 232) notices, μαρτύριον is followed by genitive ἡμῶν 
“our,” which he views as subjective genitive. But the genitive does not mean that Paul is 
the subject of the gospel, because, as Bruce (1998, 153) notes: “it is their testimony 
because they are the witnesses.” If τὸ μαρτύριον ἡμῶν “our testimony” is equivalent to 
the gospel message, this equivalency creates an interesting overlap between the concept 
of testimony and εὐαγγέλιον in the NT. Accordingly, expressions such as τὸ εὐαγγέλιον 
ἡμῶν “our gospel” (2 Cor 4:3; 1 Thess 1:5; 2 Thess 2:14), τὸ εὐαγγέλιόν μου “my 
gospel” (Rom 2:16; 16:25), and even τὸ κήρυγμα ἡμῶν “our proclamation” 1 Cor 
15:14, can be connected with the concept of testimony. If in the OT we saw an overlap 
between “testimony” on the one side and “covenant”/ “commandments” on the other 
side, here we see the concept of testimony connected to the core and foundational NT 
doctrine of the gospel. 
1 Tim 2:6, the first part of the sentence is a doctrinal statement, which is in the 
second part referred to as testimony: ὁ δοὺς ἑαυτὸν ἀντίλυτρον ὑπὲρ πάντων, τὸ 
μαρτύριον καιροῖς ἰδίοις “who gave Himself as a ransom for all, the testimony given at 
the proper time” (NASB95). The phrase τὸ μαρτύριον has been understood in different 
ways. Either the giving of Christ himself (the first half of the sentence) is the testimony 
                                                 
250 Barrett (2008, 71) explains this nicely: “His conscience is not so much the bar at which his 
conduct is tried, as a major witness, who can be called on either side as the case may be.” 
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(of Christ to God’s desire for the salvation of all men), or someone (Paul and others) 
bear testimony to that event (Knight 1992, 123). Knight (1992, 124) argues for the 
following: 
The solution is probably to be found in a both-and rather than in an either-or 
understanding (in accord with the same correlation stated in Tit. 1:2, 3): The act 
of Jesus’ self-giving for all bears witness to the desire of the one God that all be 
saved (cf. Jn. 3:16), and Paul was appointed to continue to bear testimony to this 
act….On this understanding, the temporal dative καιροῖς ἰδίοις refers not only to 
the time of Christ’s ministry but also to the time since, characterized as the era 
in which such a testimony can be borne. 
If we accept this “both-and” approach, we can notice the dual dimension of testimony: 
Christ’s testimony is a historical fact, a testimony about God’s saving purposes; and 
Paul and others function as witnesses to that testimony. 
In 2 Tim 1:8 Paul urges Timothy μὴ οὖν ἐπαισχυνθῇς τὸ μαρτύριον τοῦ κυρίου 
ἡμῶν μηδὲ ἐμὲ τὸν δέσμιον αὐτοῦ “Do not be ashamed, then, of the testimony about our 
Lord or of me his prisoner.” μὴ οὖν ἐπαισχυνθῇς “Do not be ashamed” is in the 
subjunctive mood, and so presupposes that in face of opposition Timothy might become 
ashamed. Concretely, Paul charges him to not be ashamed of τὸ μαρτύριον “the 
testimony,” which here stands for the gospel message or the preaching of it, and τοῦ 
κυρίου here is an objective genitive, with the meaning “about the Lord” (Knight 1992, 
372). In addition, as Paul charges Timothy not to be ashamed of him, he surprisingly 
refers to himself as the prisoner of αὐτοῦ, “his,” i.e., the prisoner of Christ. 
4.5 Μαρτύρομαι in the Pauline writings 
Μαρτύρομαι is used three times in the Pauline writings. The first is in Gal 5:3 where 
Paul writes: μαρτύρομαι δὲ πάλιν παντὶ ἀνθρώπῳ περιτεμνομένῳ ὅτι ὀφειλέτης ἐστὶν 
ὅλον τὸν νόμον ποιῆσαι “Once again I testify to every man who lets himself be 
circumcised that he is obliged to obey the entire law” (NRSV). Πάλιν “again” here 
signifies that Paul repeats the warning from v. 2: Obviously, Paul’s μαρτύρομαι is 
essentially a “warning” regarding the future, because it contains conditions and 
consequences. The condition is περιτεμνομένῳ “being circumcised,” and the 
consequence is ὅτι ὀφειλέτης ἐστὶν ὅλον τὸν νόμον ποιῆσαι “that he is obliged to obey 
the entire law.” “Without an objective accusative, μαρτύρομαι is not a call for others to 
bear witness to something but a solemn declaration on the part of a speaker or writer as 
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to what follows” (Longenecker 1998, 226). Accordingly, the sum of all these arguments 
is that μαρτύρομαι should be understood as referring to “warning.” 
The second use of μαρτύρομαι is in Eph 4:17: Τοῦτο οὖν λέγω καὶ μαρτύρομαι 
ἐν κυρίῳ “This, then, I solemnly declare in the Lord.” Here we have two verbs for 
speech: λέγω “say” and μαρτύρομαι “testify.” Lincoln (1990, 276) explains that 
μαρτύρομαι here does not have the specific connotation of bearing witness or of 
speaking under oath, but the more general meaning of “I affirm, declare.” Together with 
λέγω, μαρτύρομαι serves to strengthen the importance and urgency of the exhortation. 
Furthermore, ἐν κυρίῳ “in the Lord” points to the source of authority from which Paul 
speaks. Even though Paul here speaks about conditions, but not consequences, we can 
understand μαρτύρομαι as “warning” or “admonishment.” 
The third use of μαρτύρομαι is found in 1 Thess 2:12, as the participle 
μαρτυρόμενοι in series with two other participles: παρακαλοῦντες “urging” and 
παραμυθούμενοι “encouraging”: παρακαλοῦντες ὑμᾶς καὶ παραμυθούμενοι καὶ 
μαρτυρόμενοι εἰς τὸ περιπατεῖν ὑμᾶς ἀξίως τοῦ θεοῦ “urging and encouraging you and 
pleading that you lead a life worthy of God.” The first two participles can be viewed as 
closely related to one another or synonymous, since both of them can signify 
admonition and comfort. Wanamaker (1990, 106–107) thinks that παραμυθεῖσθαι places 
a more pronounced emphasis on comfort, while παρακαλεῖν on exhortation or urging a 
person to follow a certain mode of conduct. The third participle then, μαρτυρόμενοι, is 
much stronger than the two that precede it, because it indicates that the missionaries, 
with the authority of God, “insisted” on a certain standard of behavior from their 
converts. Accordingly, μαρτύρομαι has lost here its original force of invoking witnesses 
(Bruce 1998, 36), just as we saw in Eph 4:17. And as in Eph 4:17, Paul here speaks only 
about conditions but not consequences. 
4.6 Διαμαρτύρομαι in the Pauline writings 
Paul uses the verb διαμαρτύρομαι four times. The first is in 1 Thess 4:6, where it 
appears in the second part of the verse: ...καθὼς καὶ προείπαμεν ὑμῖν καὶ 
διεμαρτυράμεθα “…as we told you and warned you before” (NIV). In this context, 
διαμαρτύρομαι seems to have the more specific meaning of “warning” rather than the 
general meaning of “declaring” or “testifying.” It appears together with the compound 
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verb προεῖπον “tell before.” Since both verbs are in the aorist, Paul here reminds them 
of something he told them before. Hence, we see the idea of repetition, or “telling 
again.” But vv. 3-6 contain conditions and consequences. Therefore, the understanding 
of διαμαρτύρομαι here as “warning” is strongly supported. 
The second use is in 1 Tim 5:21. In v. 19, Paul gave instructions to Timothy 
about how to deal with charges against elders. In v. 21 he urges Timothy to strive to 
follow these instructions.251 Διαμαρτύρομαι ἐνώπιον τοῦ θεοῦ καὶ Χριστοῦ Ἰησοῦ καὶ 
τῶν ἐκλεκτῶν ἀγγέλων, ἵνα ταῦτα φυλάξῃς χωρὶς προκρίματος, μηδὲν ποιῶν κατὰ 
πρόσκλισιν “I charge [you] before God and Christ Jesus and the elect angels that you 
keep these [“things” or “instructions”] without prejudging, doing nothing with 
partiality.” Διαμαρτύρομαι here refers to a “solemn charge,” the authoritative 
declaration of an apostle. Paul gives the charge in the presence of God, Jesus Christ and 
selected angels. Mounce (2000, 314–315) notices, “The atmosphere of the verse is the 
law court: διαμαρτύρομαι carries the nuance of testifying under oath; φυλάξῃς, ‘keep,’ 
conveys the idea of keeping a law from being broken; and προκρίματος, ‘prejudging,’ is 
a legal term for making up one’s mind before hearing the facts.” Accordingly, we can 
view God, Christ and angels as witnesses to Paul’s charge to Timothy. 
Paul uses διαμαρτύρομαι in 2 Tim 2:14 in the context of dealing with false 
teachers: Ταῦτα ὑπομίμνῃσκε διαμαρτυρόμενος ἐνώπιον τοῦ θεοῦ μὴ λογομαχεῖν, ἐπʼ 
οὐδὲν χρήσιμον, ἐπὶ καταστροφῇ τῶν ἀκουόντων “Remind them of these things, 
charging them before the Lord not to strive about words to no profit, to the ruin of the 
hearers” (NKJV). Ταῦτα “these things” marks the beginning of the new section and it is 
followed by the imperative ὑπομίμνῃσκε “remind.” In the active voice, this imperative 
means “to remind others,” and most translations supply the object “them.” It is followed 
by participle of διαμαρτύρομαι, and since both are in the present tense, the action of the 
participle is concurrent with that of the imperative. Hence, the force of the imperative 
carries over so that the participle is in effect a second command.252 Based on the 
grammar, διαμαρτύρομαι has the meaning of “charging” or “warning.” The expression 
                                                 
251 Opinion differs whether Paul refers to the things he said in vv. 19-20, or he also includes 
things from vv.17-19.  
252 What is not clear is whether the activity of διαμαρτυρόμενος ἐνώπιον τοῦ κυρίου belongs 
with ὑπομίμνῃσκε “remind” or with μὴ λογομαχεῖν “not to strive about words.” In other words, does 
Timothy needs to διαμαρτύρομαι people not to strive about words or διαμαρτύρομαι people on what Paul 
charge him to remind people? 
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ἐνώπιον τοῦ θεοῦ “before God” implies that God functions as witness to these two 
activities. 
The final use is in 2 Tim 4:1, where Paul says: Διαμαρτύρομαι ἐνώπιον τοῦ θεοῦ 
καὶ Χριστοῦ Ἰησοῦ τοῦ μέλλοντος κρίνειν ζῶντας καὶ νεκρούς, καὶ τὴν ἐπιφάνειαν 
αὐτοῦ καὶ τὴν βασιλείαν αὐτοῦ “I solemnly charge you in the presence of God and of 
Christ Jesus, who is to judge the living and the dead, and by His appearing and His 
kingdom” (NASB95). Knight (1992, 451) observes that with διαμαρτύρομαι, Paul here 
issues a charge that is made even more solemn by the (invisible) witnesses before whom 
it is made, God and Christ, and by the reminders of the comprehensive judgeship and 
return of Christ. Accordingly, in 1 Tim 5:21; 2 Tim 2:14 and 4:1, Paul combines his 
declaration with the naming of witnesses in front which declarations are made. In 1 
Thess 4:6, Paul does not mention witnesses, but he does say that “The Lord will punish 
all those who commit such sins.” This implies God’s knowledge of such sins, which 
further implies the role of an observing witness. 
4.7 Συμμαρτυρέω in the Pauline writings 
Paul uses συμμαρτυρέω three times, and only in Romans: 2:15; 8:16 and 9:1. As we 
have seen, the basic meaning of this verb is to confirm something by providing 
supporting testimony. In the first part of Rom 2:15, Paul says that the Gentiles by their 
conduct ἐνδείκνυμαι “show” or “demonstrate” that what the Law requires is written on 
their hearts. In the second part of the verse he adds an additional witness: 
συμμαρτυρούσης αὐτῶν τῆς συνειδήσεως, “their conscience also bearing witness.” 
Here, it is the conscience that “testifies with.” But according to Morris (1988, 126–127) 
Paul does not add what it is with which conscience is in accord. It may well be 
the law of which he has just spoken (so Barrett), or the good life (Hodge), or the 
“heart” (Leenhardt). In general it seems either that Paul is using the verb in the 
sense “witness” (“with” simply strengthening the idea), or that he is linking 
conscience with the act that shows that the work of the law is written on 
people’s hearts. 
Schreiner (2006, 123) observes that it is a mistake to view the Law and conscience 
together as sources of moral norms. The Law provides the norms; conscience only 
passes judgment on whether or not one abides by those norms. Although the meaning of 
the prefix σύν “with” in συμμαρτυρούσης is debatable (“bear witness” or “bear witness 
with”), Schreiner argues that Paul’s purpose is to show that gentiles, although without 
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written Law, have twofold witness: a) the Law is written on their heart and; b) their 
conscience testifies to the validity of those moral norms in that it condemns or approves 
their behavior. 
In Rom 8:16, we see the testimony of the Holy Spirit and believer’s spirit: αὐτὸ 
τὸ πνεῦμα συμμαρτυρεῖ τῷ πνεύματι ἡμῶν ὅτι ἐσμὲν τέκνα θεοῦ “The Spirit himself 
testifies with our spirit that we are God’s children” (NIV). The first πνεῦμα refers to the 
Spirit of God, and the second πνεῦμα to the human spirit. It is unclear how we should 
understand συμμαρτυρεῖ τῷ πνεύματι ἡμῶν: do we say that the Spirit bears witness “to” 
our spirit (notice the dative case), or that the Spirit bears witness “with” our spirit? The 
form of the verb σύν “together,” “with” + μαρτυρέω “testify” seems to support the 
reading “with.” However, Strathmann (1964, 4:509) says: “If we take συμμαρτυρεῖν 
strictly, it is implicitly said that the spiritual ego of the man in Christ already declares 
him to be a child of God. But it is hard to think that Paul could say this. Hence, we are 
forced to give to συμμαρτυρεῖν here the simple sense of ‘bear witness.’” Morris (1998, 
317) adds that we should focus on the role of our spirit in this matter: “Unaided, we 
cannot testify to the reality of our standing before God. But we are not unaided; the 
Spirit of God testifies to our Spirit and gives us the assurance of our membership in the 
heavenly family. There is a direct operation of the Holy Spirit on our spirit.” Perhaps we 
can offer an interpretation that is in line with the verbal form “testify with” but also 
retains the idea of “testifying to.” As Morris says, our spirit cannot stand unaided 
alongside the Holy Spirit and give testimony. But if our spirit is made alive in Christ, 
then because of the work of the Holy Spirit in our lives, we are able to offer such 
testimony together with God’s Spirit. With that argument, we can argue that in this case 
as well the prefix σύν retains its meaning. Accordingly, we have twofold testimony: that 
of the Holy Spirit and that of the human spirit. 
In Rom 9:1 Paul combines “conscience” from Rom 2:15 and “the Holy Spirit” 
from Rom 8:16 in the following sentence: Ἀλήθειαν λέγω ἐν Χριστῷ, οὐ ψεύδομαι, 
συμμαρτυρούσης μοι τῆς συνειδήσεώς μου ἐν πνεύματι ἁγίῳ “I tell the truth in Christ, I 
am not lying, my conscience also bearing me witness in the Holy Spirit” (NKJV). This 
verse relates to v. 2, where Paul expresses his affection for his Jewish people. To prove 
his point, in v. 1 he mentions two witnesses: himself and his conscience. First, Paul 
makes himself a witness (although he is not explicitly identified as such in the text) 
when he says: Ἀλήθειαν λέγω ἐν Χριστῷ, οὐ ψεύδομαι “I tell the truth in Christ, I am 
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not lying.” He does not call God as a witness to his words in the form of an oath but 
asserts positively that he is speaking the truth “in Christ” and then reinforces it by 
asserting negatively, “I am not lying” (Kruse 2012, 368). Second, his conscience is also 
a witness: συμμαρτυρούσης μοι τῆς συνειδήσεώς μου ἐν πνεύματι ἁγίῳ “my conscience 
also bearing me witness in the Holy Spirit.” The expression συμμαρτυρούσης μοι 
“bearing me witness” (notice the dative case of μοι) implies that Paul is the recipient of 
the witness given by τῆς συνειδήσεώς μου “my conscience.” Or, if we follow the 
etymological meaning of the verb more strictly, his conscience bears witness with him 
for what he says. Dunn (1998b, 523) observes that with such speech, conscience is 
being perceived or experienced as a semi-autonomous faculty (not wholly autonomous 
because of “my conscience”) whose independence of testimony can be trusted. Paul 
knows that his conscience is not infallible, and thus adds “in the Holy Spirit,” saying 
that his conscience’s testimony is validated and affirmed by the Holy Spirit.253 
Accordingly, we see that Paul here is testifying to something, and that he has two 
supporting witnesses, or that three witnesses (counting Paul) testify for the same thing. 
5. The concept of witness in the rest of the New Testament documents – 
passage analysis 
5.1 Μάρτυς in the rest of the New Testament documents 
In the rest of the NT documents μάρτυς appears three times. First, in Heb 10:28, the 
author discusses the severe punishment or fate of those who rejected the Mosaic Law. 
Then in Heb 10:29 he compares that punishment with the punishment of those who 
reject Jesus. Heb 10:28 says: ἀθετήσας τις νόμον Μωϋσέως χωρὶς οἰκτιρμῶν ἐπὶ δυσὶν ἢ 
τρισὶν μάρτυσιν ἀποθνῄσκει “Anyone who has violated the Law of Moses dies without 
mercy ‘on the testimony of two or three witnesses’” (NRSV). Our interest is in the 
mention of “two or three witnesses” here. The background for this usage is texts from 
Deut 17:6; 19:15 and Num 35:20. Deut 17:6 is the closest in wording to Hebrews, and 
also relevant due to its reference to apostasy (Deut 17:2f.). Deut 19:15 is also relevant to 
the argument of Hebrews, since it follows a passage distinguishing sins of ignorance 
                                                 
253 Barrett (1991, 165) observes the following: “He speaks the truth in Christ, and his conscience 
bears witness in the Holy Spirit. In comparison with these divine witnesses (8:26, 34) the verdict of his 
own conscience is unimportant (1 Cor. 4:4).” 
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(Deut 19:4) from deliberate sins (Deut 19:11) sins (Ellingworth, 1993, 537). Lane 
(1998b, 293) explains that Heb 10:28 combines two texts. The first is Deut 17:2-7, 
which prescribed the death penalty for idolatry provided that the offense could be 
proven by two or three witnesses. The second is Deut 13:8 which says that the offender 
must be put to death “without pity.” The witnesses mentioned in Deuteronomy are, as 
we have seen, testifying witnesses against. In Hebrews, however, they are brought up 
only in the comparison of the severity of punishment. The death penalty for violations 
of the Law of Moses was possible on the testimony of witnesses. Yet, when the author 
in Heb 10:29 says that those who neglect or reject the salvation offered in the gospel 
deserve so much worse punishment, we only know that the punishment is χείρων 
“worse”; the witness motif is lost. But we may assume that the “worse punishment” 
requires witnesses as well. 
Heb 12:1a says: Τοιγαροῦν καὶ ἡμεῖς τοσοῦτον ἔχοντες περικείμενον ἡμῖν νέφος 
μαρτύρων “Therefore, since we are surrounded by so great a cloud of witnesses…” For 
Allen (2010, 572), this refers to the heroes from chapter 11. Their identification as 
witnesses has been interpreted in two ways: a) they were faithful witnesses in the past, 
and they now witness from heaven the lives of present believers; b) their lives have 
borne witness to their faith. He opts for the second interpretation because: “The author’s 
focus is on the importance of current believers learning from those who have gone 
before, not on those who have gone before watching current believers.” Hence, the best 
way to consider the function of the witnesses from Heb 12:1 is to reject the idea of them 
as spectators to our lives. These witnesses bear witness through the pages of Scriptures, 
and their lives of faith convey the message about the character and promises of God.  
Finally, in 1 Pet 5:1, Peter declares himself as witness to Christ’s sufferings: 
Πρεσβυτέρους οὖν ἐν ὑμῖν παρακαλῶ ὁ συμπρεσβύτερος καὶ μάρτυς τῶν τοῦ Χριστοῦ 
παθημάτων, ὁ καὶ τῆς μελλούσης ἀποκαλύπτεσθαι δόξης κοινωνός “To the elders 
among you, I appeal as a fellow elder and a witness of Christ’s sufferings who also will 
share in the glory to be revealed” (NIV). Michaels (1998, 280–281) notices that the 
word μάρτυς is governed by the same article as συμπρεσβύτερος, and for that matter is 
virtually equivalent to the rare word σύμμαρτυς “fellow witness.” Furthermore, the 
absence of an emphatic ἐγώ in Peter’s self-reference (contrast Eph 3:1 and 4:1) confirms 
the impression that the author’s primary interest is in the elders to whom he writes. 
Taken together, this means that the role of elder for them is the role of “witness to the 
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sufferings of Christ” and “sharer as well in the glory to be revealed.” With that logic, 
Michaels argues that μάρτυς here does not refer to an eyewitness, for the elders of Asia 
Minor did not share Peter’s status as eyewitness to Jesus’ sufferings. Also, the Gospels 
emphasize that Peter was not an eyewitness of the scourging or crucifixion of Jesus, but 
was an eyewitness of Jesus’ majesty and glory, presumably at the Transfiguration. 
It is true that Peter combines two nouns συμπρεσβύτερος and μάρτυς under one 
article (ὁ), and μάρτυς in this context can refer either to an eye-witness of Christ’s 
sufferings or to the one who bears witness about Christ sufferings. Still, the idea that 
these elders also share in Christ’s sufferings (by way of proclaiming Christ’s sufferings 
and possibly suffering for their commitment to Christ) does not remove from Peter his 
unique status as an eye-witness and apostle, two positions that these elders do not share 
with Peter. As Clowney (1988, 197) notes: “They are not fellow-apostles, chosen, like 
Peter, to be eye-witnesses of Christ’s resurrection. They are, nevertheless, fellow-elders, 
called by the Lord to exercise oversight in his church. They have received the witness of 
the apostles, and with them they confess Jesus Christ.” Hence, one can be witness to 
Christ’s sufferings without having been “an eye-witness” of these sufferings. 
5.2 Μαρτυρέω in the rest of the New Testament documents 
The verb μαρτυρέω appears eight times in the rest of the NT. All appearances are in the 
book of Hebrews: Heb 7:8, 17; 10:15; 11:2, 4 (2x), 5, 39. Ellingworth (1993, 368) notes 
that μαρτυρέω always refers to the witness of the Scripture, which significantly 
simplifies our understanding of these verses. In Heb 7:8 we find the story of Abraham 
who gave a tenth of his plunder not to Levitical priest but to Melchizedek. The contrast 
between these two is obvious: καὶ ὧδε μὲν δεκάτας ἀποθνῄσκοντες ἄνθρωποι 
λαμβάνουσιν, ἐκεῖ δὲ μαρτυρούμενος ὅτι ζῇ “Here mortal men receive tithes, but there 
he receives them, of whom it is witnessed that he lives” (NKJV). Μαρτυρούμενος ὅτι ζῇ 
“…of whom it is witnessed that he lives” refers to Melchizedek. The idea that 
Melchizedek is living comes from the Scripture. The text does not simply say that 
Melchizedek is living, but that he is declared to be living. The author builds his 
typology from silence, since Scripture lacks any historical information about his death. 
This argument is supported from Gen 14:17-20 and Ps 110:4 (Allen 2010, 417). 
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If the scriptural testimony in 7:8 was implicit, in v. 17 it is made explicit by a 
quotation of Ps 110:4: μαρτυρεῖται γὰρ ὅτι σὺ ἱερεὺς εἰς τὸν αἰῶνα κατὰ τὴν τάξιν 
Μελχισέδεκ. “For it is witnessed of him, “You are a priest forever, after the order of 
Melchizedek” (ESV). Instead of μαρτυρεῖται “it is testified,” which is supported by 
early manuscripts, some other manuscripts and related later witnesses have μαρτυρεῖ 
“he testifies,” which implies that God is the subject who testifies. Accordingly, either 
Scripture or God is the witness in this text. 
In Heb 10:15 the author also talks about the witness of the Holy Spirit through 
the Scripture: Μαρτυρεῖ δὲ ἡμῖν καὶ τὸ πνεῦμα τὸ ἅγιον· μετὰ γὰρ τὸ εἰρηκέναι “And 
the Holy Spirit also testifies to us, for after saying…” (NRSV). This verse contains two 
verbs: first μαρτυρέω in the present tense refers to the testifying activity of the Holy 
Spirit. We may conclude that present tense indicates that through the quotation of the 
prophetic oracle the Holy Spirit is speaking now (Lane 1998b, 268). The second verb is 
the perfect infinitive τὸ εἰρηκέναι in neuter gender, literally “to have said.” Although 
the Holy Spirit is also in neuter gender, it is possible that the referent of this infinitive 
could be Scripture instead. 
Heb 11:2 says: ἐν ταύτῃ γὰρ ἐμαρτυρήθησαν οἱ πρεσβύτεροι254 “This is what the 
ancients were commended for” (NIV). The subject of the sentence is οἱ πρεσβύτεροι 
“the ancients,” who received μαρτυρέω “commendation” ἐν ταύτῃ lit. “in this,” and 
ταύτῃ refers to the quality of faith mentioned in v. 1. Again, they received 
“commendation” from God, but through the Scripture. As Trites (2004, 221) says: 
“…the heroes of faith mentioned in chapter 11 who are cited in the pages of the 
OT…they who enjoy the approving testimony of Scripture, and consequently of God 
himself, who speaks by his Spirit through the written word.” What is not clear is this: 
since God gave witness through the means of the Scripture, does this make the Scripture 
a witness as well? Further, although μαρτυρέω primarily means giving testimony, in the 
passive voice the verb can also mean “give recognition to,” in the sense of receiving 
(public) approval and bearing favorable testimony for someone (deeds and/or character) 
(de Silva 2000, 385; O’Brien 2010, 400). 
                                                 
254 “Πρεσβύτεροι is not used as a title but in the ordinary sense and should not be translated 
‘elders’; it is our ‘ancients,’ people who lived in olden times no matter how many years old each of them 
may have been” (Lenski 1938, 378). 
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Heb 11:4 is the text that begins the list of “people of faith.”255 Here the verb 
μαρτυρέω appears twice, first as an aorist passive and then as a participle in a genitive 
absolute. Πίστει πλείονα θυσίαν Ἅβελ παρὰ Κάϊν προσήνεγκεν τῷ θεῷ, διʼ ἧς 
ἐμαρτυρήθη εἶναι δίκαιος, μαρτυροῦντος ἐπὶ τοῖς δώροις αὐτοῦ τοῦ θεοῦ, καὶ διʼ αὐτῆς 
ἀποθανὼν ἔτι λαλεῖ “By faith Abel offered to God a better sacrifice than Cain, through 
which he obtained the testimony that he was righteous, God testifying about his gifts, 
and through faith, though he is dead, he still speaks” (NASB95). Although nowhere else 
in the Scripture are we told that Abel received testimony, the author either appeals to 
tradition256 or offers a new interpretation of Scripture (based on the fact that God 
“accepted” Abel’s sacrifice). Μαρτυρέω in the passive form257 refers to God’s 
testimony in Scripture. The genitive absolute that follows, μαρτυροῦντος…θεοῦ, 
expands and gives emphasis to the preceding ἐμαρτυρήθη (Ellingworth 1993, 572–573). 
Heb 11:5b says of Enoch, πρὸ γὰρ τῆς μεταθέσεως μεμαρτύρηται 
εὐαρεστηκέναι τῷ θεῷ “For before he was taken, he was commended as one who 
pleased God” (NIV). Like As in previous cases, μαρτυρέω here refers to the witness of 
Scripture, namely that Enoch received divine approval prior to his translation. That 
μαρτυρέω is in the perfect tense signifies that this testimony stands to this day and 
continues. Lenski (1938, 368) adds that, because of the phrase beginning with πρό 
“before,” we should not think that God’s testimony consisted of his miraculously 
translating Enoch. If that was the writer’s view, we would expect the aorist tense of the 
verb μεμαρτύρηται instead of perfect tense. On the contrary “…the permanent 
testimony Enoch has received from God consists of what the Scriptures permanently 
record about his having lived for a long time in a way that was well-pleasing to God 
prior to his translation. The author therefore also uses the perfect infinitive [here Lenski 
refers to εὐαρεστηκέναι “to have pleased”] which expresses past duration.” However, 
the passive form of μαρτυρέω implies that Enoch is a recipient as well. First, Enoch 
received testimony, and then this testimony was preserved in the Scripture. 
                                                 
255 Lane (1998b, 333) rightly notices: “Although there is rarely in Scripture an explicit warrant 
for categorizing them as exemplars of πίστις, “faith,” they share in common that they acted within the 
scope of faith as set forth in v 1 and thus demonstrated the effective power of faith.” 
256 According to Ellingworth (1993, 572) “a Jewish tradition…taken up among others by 
Theodotion and Luther, holds that God answered by fire (cf. 1 Ki. 18:1-40).” 
257 Trites (2004, 73) notices that sometimes the person concerned is approved in the pages of the 
OT by using μαρτυρέω followed by a nominative and infinitive construction, such as in Heb 11:4a, 5. 
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Referring to the heroes of faith in Hebrew 11, Heb 11:39 says: Καὶ οὗτοι πάντες 
μαρτυρηθέντες διὰ τῆς πίστεως οὐκ ἐκομίσαντο τὴν ἐπαγγελίαν “Yet all these, though 
they were commended for their faith, did not receive what was promised” (NRSV). By 
using μαρτυρέω in v. 2 and 39, the author of Hebrews forms an inclusio. This indicates 
that all the people mentioned in the inclusio are heroes of faith, who because of their 
faith received μαρτυρέω. In this context, μαρτυρέω has a positive connotation. Due to 
μαρτυρέω being in the passive voice, we see that these heroes of faith are not presented 
as being witnesses themselves, but witness was given about them by someone else: 
God, Scripture, or God in/through Scripture. Two questions remain unresolved. First, 
we know that these heroes received favorable testimony from God. Was Scripture the 
only means by which these testimonies were given? Or could these heroes of faith 
somehow have received these testimonies prior to the testimony being recorded in 
Scripture? Second, since God gave witness through the means of Scripture, does this 
make the Scripture a witness as well, or not? 
5.3 Μαρτύριον in the rest of the New Testament documents 
The noun μαρτύριον appears twice in the rest of the NT. First, in Heb 3:5 καὶ Μωϋσῆς 
μὲν πιστὸς ἐν ὅλῳ τῷ οἴκῳ αὐτοῦ ὡς θεράπων εἰς μαρτύριον τῶν λαληθησομένων “Now 
Moses was faithful in all His house as a servant, for a testimony of those things which 
were to be spoken later” (NASB95). The problem in this verse lies in the meaning of the 
future passive participle τῶν λαληθησομένων. It is not clear whether the author thinks 
of Moses himself speaking in the future, or that Moses would speak indirectly through 
later figures such as the prophets, the apostles, or Christ himself. If Moses is himself the 
speaker, does τῶν λαληθησομένων refers to the things he would say in and about the 
near future, especially in giving the Law? Or does it refer to things he would prophesy 
about the more distant future, especially about the coming of Christ? (Ellingworth 1993, 
207–208). In any case, we find here a reference to Moses being God’s mouthpiece 
whenever God desired to speak in the future about current or future things. 
Alternatively, Moses gave testimony “to what was to be spoken in the future by another 
and a greater than he” (Vincent 1887, 4: 412–413). Or as Ellingworth and Nida (1994, 
56) say, Moses “pointed ahead to greater things which God was to say in the future 
through the Son.” 
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The second occurrence of μαρτύριον is in Jam 5:3. Here James writes about 
unjust riches: ὁ χρυσὸς ὑμῶν καὶ ὁ ἄργυρος κατίωται καὶ ὁ ἰὸς αὐτῶν εἰς μαρτύριον 
ὑμῖν ἔσται καὶ φάγεται τὰς σάρκας ὑμῶν ὡς πῦρ. ἐθησαυρίσατε ἐν ἐσχάταις ἡμέραις. 
“Your gold and silver are corroded. Their corrosion will testify against you and eat your 
flesh like fire. You have hoarded wealth in the last days” (NIV). James mentions 
corrosion (κατιόω “rust”),258 but then adds that ὁ ἰὸς αὐτῶν “their poison”259 εἰς 
μαρτύριον ὑμῖν ἔσται “will be for a witness against you” (pl.). Obviously, ὑμῖν here is a 
dative of disadvantage, which means that the testimony is a testimony against. But the 
entity which testifies is “the rust” or “corrosion.” Kurt A. Richardson (1997, 206–207) 
explains: 
The “corrosion” (ios, “rust,” translated “poison” in 3:8 and Rom 3:13) on their 
hoarded gold and silver would be made to “testify” against the rich oppressors in 
James’s version of a covenant lawsuit. The rust is personified. The rich had 
willfully refused to listen to the voice of justice calling for fair wages; now the 
rust was given a voice declaring their guilt. Thus, instead of paying wages, the 
gold and silver would be paid to the rust. The hoarded wealth would help pay for 
the trial against them. 
Lenski (1938, 647) adds that the “rust shall eventually speak most mightily as a witness 
whose testimony cannot be contradicted. The very presence of rust is a testimony. There 
is no need to say what the testimony declares.” 
5.4 Διαμαρτύρομαι in the rest of the New Testament documents 
In Heb 2:6a, the author introduces a quotation from Ps 8 with διεμαρτύρατο δέ πού τις 
λέγων “But someone has testified somewhere” (NRSV). Διαμαρτύρομαι is here used to 
introduce a quotation from the OT, the only such occurrence in the NT. The vague 
expression πού τις “somewhere someone” is in accordance with the author’s general 
practice of not identifying the source or author of his quotations. As Lane (1998a, 46) 
observes, “[p]recisely because it is God who speaks in the OT, the identity of the person 
through whom he uttered his word is relatively unimportant.” 
                                                 
258 “The word ‘corroded’ translates a Greek word (katioō) that means ‘rust’; yet, of course, gold 
and silver are metals that cannot rust. A few commentators think that James, because of his lower-class 
origins, might simply be ignorant about the properties of gold and silver. But, in fact, ‘rust’ was already 
being attributed to silver and gold (see, e.g., Sir. 29:10; Ep. Jer. 10). The word seems to have taken on a 
general sense of ‘decay’ (see also Ezek. 24:6, 11, 12)” (Moo 2000, 213). 
259 ἰός “poison” here stands for “corrosion” (Moo 2000, 213). 
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5.5 Συνεπιμαρτυρέω in the rest of the New Testament documents 
The verb συνεπιμαρτυρέω appears in Heb 2:4: συνεπιμαρτυροῦντος τοῦ θεοῦ σημείοις 
τε καὶ τέρασιν καὶ ποικίλαις δυνάμεσιν καὶ πνεύματος ἁγίου μερισμοῖς κατὰ τὴν αὐτοῦ 
θέλησιν “God also testified to it by signs, wonders and various miracles, and by gifts of 
the Holy Spirit distributed according to his will” (NIV). This verse is a part of one long 
sentence that starts in v. 2 and ends in v. 4. The author is concerned with σωτηρία 
“salvation,” which was: a) first announced by the Lord; b) then confirmed “to us” by 
those who heard him, and; c) then συνεπιμαρτυροῦντος by God in the way described in 
v. 4. Since the meaning of the present participle συνεπιμαρτυρέω is “bear witness at the 
same time” (Trites 2004, 77), this illustrates how, in addition to the testimony of Christ 
and those who heard him, the author refers to the consentient divine testimony through 
signs, wonders, various miracles and gifts of the Holy Spirit (Trites 2004, 7). 
Significantly, the description of the activity of the Lord in v. 3 with λαμβάνω “receive” 
(in the sense of received a start in “being spoken”), and those who heard him with 
βεβαιόω “confirm” both in aorist tense, in v. 4 changes into present tense. Thus 
Ellingworth (1993, 141) writes that the present tense describes the events by which God 
continues to give additional confirmation of the oral testimony mentioned in v. 3. 
However, he adds that “[t]he use of the present does not necessarily imply that the 
events mentioned have continued to the time at which Hebrews was written.” Possibly, 
two things are unclear in v. 4: a) it is not clear whether according to his will (v. 4b) is 
linked only with distributing the gifts of the Holy Spirit or also with signs, wonder and 
various miracles; b) the text literally says “distributions of the Holy Spirit” and does not 
necessarily refer to “gifts” of the Holy Spirit.” Accordingly, one aspect of testimony is 
either a distribution of the Holy Spirit himself, or distribution of the gifts proceeding 
from the Holy Spirit (Ellingworth and Nida 1994, 31). 
5.6 Ἐπιμαρτυρέω in the rest of the New Testament documents 
The verb ἐπιμαρτυρέω in the NT appears only in 1 Pet 5:12 Διὰ Σιλουανοῦ ὑμῖν τοῦ 
πιστοῦ ἀδελφοῦ, ὡς λογίζομαι, διʼ ὀλίγων ἔγραψα παρακαλῶν καὶ ἐπιμαρτυρῶν ταύτην 
εἶναι ἀληθῆ χάριν τοῦ θεοῦ εἰς ἣν στῆτε “Through Silvanus, whom I consider a faithful 
brother, I have written this short letter to encourage you and to testify that this is the 
true grace of God. Stand fast in it” (NRSV). Peter here mentions “the true grace of 
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God,” which probably refers to the contents of letter as a whole (Schreiner 2003, 249–
250). Regarding this true grace of God, Peter ἔγραψα “writes” them, with two 
participles modifying ἔγραψα: παρακαλῶν “encouraging” and ἐπιμαρτυρῶν 
“testifying.” Although “encouraging” refers to ethical exhortation and “testifying” to 
proclamation, these participles express the purpose of the epistle in terms of exhortation 
and testimony and are connected with the epistle. What he has written is a testimony in 
which he exhorts them to “stand fast.” 
5.7 Προμαρτύρομαι in the rest of the New Testament documents 
In the NT, προμαρτύρομαι appears only in 1 Pet 1:11 ἐραυνῶντες εἰς τίνα ἢ ποῖον 
καιρὸν ἐδήλου τὸ ἐν αὐτοῖς πνεῦμα Χριστοῦ προμαρτυρόμενον τὰ εἰς Χριστὸν 
παθήματα καὶ τὰς μετὰ ταῦτα δόξας “inquiring about the person or time that the Spirit 
of Christ within them indicated when it testified in advance to the sufferings destined 
for Christ and the subsequent glory” (NRSV). In v. 10 Peter mentions generally how 
prophets of the past spoke about future times and events. Then in v. 11 he mentions one 
specific topic of the prophets: they were προμαρτύρομαι “testifying in advance” about 
Christ’s sufferings and glory. Προμαρτύρομαι consists of the preposition πρό, and verb 
μαρτύρομαι, and the prepositional prefix refers to foretelling or telling about something 
in advance, before it happens.260
                                                 
260 Speaking about technical terminology for divine foreknowledge in the NT, William L. Craig 
(2000, 31–32), mentions several words associated with it, which all have in common preposition πρό. 
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IX. CHAPTER: 
MAJOR ASPECTS OF THE CONCEPT OF WITNESS IN 
THE NEW TESTAMENT 
In our study of the concept of witness in the NT we offered preliminary remarks 
regarding the concept of witness, and analyzed individual texts. In this chapter we will 
offer a synthesis of the results of this analysis, which can confirm or revise our 
understanding of the concept as we established it in our parallel study of the OT. It can 
also demonstrate how the concept of witness continues to develop in the NT. 
Accordingly, in the following sections we will continue with the categorization of 
witnesses by defining types of witnesses and introduce the categories of temporal 
aspect and mode of witness into our model for the NT concept of witness. After we 
observe how these two categories revise our understanding of the concept of witness, 
we will end this chapter by discussing additional aspects of the concept of witness. 
These include: the function of witnesses, our definition of witness and 
witnessing/testifying, the importance of the concept of witness in the NT, the authority 
and validation (valorization) of witness, and the dynamic of witnessing, We will then 
summarize the results with a conclusion. 
1. Types of witnesses 
In the NT, we can also divide witnesses into two primary types of categories: a) 
ontological categories and; b) the type of witness performed, that is, categorization by 
functional categories. Since we have already discussed ontological categories, and in the 
OT developed our model by establishing the categories mode of witness and temporal 
aspect of witness, we will discuss these categories here as well. First, we will address 
two primary functional categories of witnesses: observing and testifying witnesses. Then 
in the next section we will see how mode of witness and temporal aspect of witness 
further impact these categories. 
1.1 Observing witnesses 
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First, we have seen that being an observing witness is foundational for most witnesses 
and witnessing activity in the NT. Unlike in the OT, in the NT we do not find 
impersonal observing witnesses (such as heap, covenant, heavens and the earth, stone, 
etc.), only personal observing witnesses. Second, in the OT the actions of observing 
witnesses were detected in the following ways: by the presence of particular verbs such 
as šāmaʿ (ָׁשַמע) “to hear,” yāḏaʿ (ָיַדע) “to know,” rāʾāh (ָרָאה) “to see”; by being 
designated by others as such; by being the object of the verb ʿûḏ (עּוד); or by sentence 
construction that reflects the presence of observing witnesses. In the NT, however, the 
situation is more complicated. Here, observing witnesses are usually identified by the 
fact that such a function fits best in the context of particular passage. Hence, 
argumentation that a particular witness is an observing witnesses requires interpretation 
and speculation. We will demonstrate this problem below. 
1.2 Testifying witnesses 
Testifying witnesses in the NT have the same function as they have in the OT, yet their 
identification in the NT is largely based on the context of a particular verse. In this way, 
they are also like observing witnesses in the NT. However, the actions of testifying 
witnesses in the NT can sometimes be detected by the following grammatical 
constructions as well: 
(1) The verb μαρτυρέω: with preposition περὶ “about, of, for”; or μαρτυρέω is 
followed by some object of testimony, “testify about…”: Jn 1:7, 8, 15; 2:25; 5:31, 32, 
36, 37, 39; 7:7; 8:14, 18; 10:25; 15:26; 18:23; 21:24; 1 Jn 5:10. Μαρτυρέω can be used 
with the preposition ὑπό “by,” then followed by some object of testimony: in Acts 
10:22; 16:2 and 22:12 some people enjoy a good reputation with others; in Rom 3:21 
and 3 Jn 1:12 something or someone is being witness by something or someone else. 
Μαρτυρέω can be used with the preposition διά “through,” “because”; here μαρτυρέω 
signifies testimony obtained because or through something: Heb 11:39 “though faith.” 
Μαρτυρέω can be used with the preposition ἐπί; here μαρτυρέω can refer to testimony 
given “before” (in a location in front of) someone (1 Tim 6:13), or “about” something 
(Heb 11:4). And finally, when used with the conjunction ὅτι “that,” μαρτυρέω 
sometimes introduces the particular content of testimony: Mt 23:31; Jn 1:32, 34; 3:28; 
4:39, 44; 5:36; 7:7; Acts 26:5; Rom 10:2; 1 Cor 15:15; 2 Cor 8:3; Gal 4:15; Col 4:13; 
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Heb 7:8, 17; 1 Jn 4:14. But sometimes ὅτι does not point to particular content, but rather 
has the meaning “because” or “for,” and conveys the reason of basis for giving 
testimony (Jn 8:14; 15:27; 1 Jn 5:6). 
(2) The verb μαρτύρομαι with the conjunction ὅτι “that” introduces the 
particular content of testimony (Gal 5:3). The same idea is present in 1 Thess 2:12 with 
preposition εἰς “to.” 
(3) The verb διαμαρτύρομαι with the conjunction ὅτι “that” introduces the 
particular content of testimony (Acts 10:42; 20:26). When διαμαρτύρομαι is used with 
the preposition περὶ “about,” it is followed by an object of testimony (“about me” Acts 
23:11). And finally, when διαμαρτύρομαι is used with the preposition ἐνώπιον “before,” 
it refers to giving testimony “before,” “in front” or “in the presence” of someone (1 Tim 
5:21; 2 Tim 2:14; 4:1). 
(4)  The verb ψευδομαρτυρέω is used with the preposition κατά in Mk 14:56, 57 
to emphasize that false testimony is given “against” someone. 
(5) The verb συμμαρτυρέω is used with the conjunction ὅτι “that” in Rom 8:16 
to introduce the particular content of testimony. 
These verbs are sometimes accompanied with other verbs that additionally 
expand, explain or modify the activity of testifying. Hence, μαρτυρέω is accompanied 
by: a) κράζω “shout, cry out” + λέγω “say, speak”: Jn 1:15; b) λέγω “say, speak”: Jn 
1:32; Rev 22:20 (εἶπον 3:28; 13:21); c) γράφω “write”: Jn 21:24; d) ἀπαγγέλλω 
“announce, proclaim”: 1 Jn 1:2; e) θεάομαι “behold, see”: 1 Jn 4:14; f) ὁράω (εἶδον) 
“see”: Jn 1:34; 19:35. The verb μαρτύρομαι is accompanied by: a) ἵστημι “make stand”: 
Acts 26:22); b) λέγω “say, speak”: Eph 4:17; c) παρακαλέω “exhort, urge” + 
παραμυθέομαι “comfort, encourage”: 1 Thess 2:12. The verb διαμαρτύρομαι is 
accompanied by: a) παρακαλέω “exhort, urge” + λέγω “say, speak”: Acts 2:40; b) 
λαλέω “speak” + εὐαγγελίζω “proclaim the good news”: Acts 8:25; c) κηρύσσω 
“announce, proclaim”: Acts 10:42; d) λέγω “say, speak”: Acts 20:23; Heb 2:6; e) πείθω 
“convince, persuade”: Acts 28.23; f) προλέγω “tell beforehand, say in advance”: 1 
Thess 4:6; g) ὑπομιμνῄσκομαι “remind, remember”: 2 Tim 2:14. 
We also find important grammatical constructions involving nouns: 
(1) μάρτυς is used with the conjunction ὅτι “that” to introduce the particular 
content of testimony, for which Paul invokes God as witness (2 Cor 1:23). In Acts 26:16 
the noun ὑπηρέτης “servant” is used together with μάρτυς to describe Paul’s future 
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ministry. Μάρτυς is also accompanied by various verbs: a) εἰμί “be” (Lk 11:48 [pres.]; 
Acts 1:8 [fut.]; 2:32 [pres.]; 3:15 [pres.]; 5:32 [pres.]; 13:31 [pres.]; 22:15 [fut.]; Rom 
1:9 [pres.]); b) γίνομαι  “become” (Acts 1:22); c) ἵστημι “make stand” + λέγω “say, 
speak” (Acts 6:13); d) ἐπικαλέω “call upon” (2 Cor 1:23); e) ἵστημι “make stand” (2 
Cor 13:1); f) προφητεύω “prophesy” (Rev 11:3).  
(2) μαρτυρία is used with the preposition περὶ “about” to introduce the object to 
which testimony refers (Acts 22:18). It is used with the conjunction ὅτι “that” to 
introduce the particular content of testimony (Jn 21:24; 1 Jn 5:11). Conjunction ὅτι 
appears also in 3 Jn 1:12, but there it precedes μαρτυρία, and does not refer to the 
content of the testimony but rather introduces a dependent clause. It provides the 
contents of what the readers οἶδας “know,” and acts as direct object of οἶδας (Bateman 
IV 2008, 80–81). In Mk 14:55, μαρτυρία is used with the preposition εἰς “to, so that”; in 
Mk 14:55 εἰς follows the noun and introduces the desired outcome of the testimony. In 
Jn 1:7 εἰς precedes the noun and creates a prepositional phrase that modifies the verb 
ἦλθεν “came.” Finally, in 1 Jn 5:10 μαρτυρία appears twice, the second time with εἰς, 
thus creating a prepositional phrase which modifies the verb πεπίστευκεν “have 
believed.”  
(3) μαρτύριον is used with the preposition εἰς “to, so that” to identify the person 
to whom testimony is given: a) αὐτοῖς “to them”: Mt 8:4; Mk 1:44; 6:11; 13:9; Lk 5:14; 
b) αὐτοῖς καὶ τοῖς ἔθνεσιν “to them and to the nations”: Mt 10:18; c) πᾶσιν τοῖς ἔθνεσιν 
“to all the nations” Mt 24:14; d) ἐπʼ αὐτούς “against them”: Lk 9:5; e) ὑμῖν “to you”: 
Jam 5:3. In Lk 21:13 after εἰς μαρτύριον there is no stated object to whom testimony is 
given, but this object is implied by v. 12. In Heb 3:5 εἰς μαρτύριον does not point to the 
person or persons to whom testimony is given, but instead the content which is 
λαληθησομένων “things that would be spoken later” (NRSV).  
(4) ψευδομαρτυρία is used with the preposition κατά in Mt 26:59 to emphasize 
that false testimony was given “against” Jesus.  
We have also seen that, due to dynamic relationship between observing and 
testifying witnesses, it is not always easy to make a distinction between them. But in 
most occasions, to be a testifying witness one first must be an observing witness. This is 
confirmed by the way that testifying witnesses sometimes base their testimony on first-
hand experiences. Note the following examples: θεάομαι “see” (Jn 1:32, 34; 19:35; 1 Jn 
4:14); ὁράω “see” (1 Jn 1:2); ὁράω “see” + οἶδα “know” (Jn 3:11); ὁράω “see” + ἀκούω 
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“hear” (Jn 3:32); οἶδα “know” (Jn 8:14; 21:24; Acts 15:8; 26:5); γινώσκω “know” (Jn 
2:25); συνεσθίω “eat” + συμπίνω “drink” (Acts 10:41), but also v. 40 ἐμφανής 
“visible,” and; εἶδον + ὁράω “see” (Acts 26:16). 
2. Revision of categorization: temporal aspect and mode of witnessing 
(of, for or against, and about) 
Based on the analysis of the OT texts, we have seen that division based only on 
ontological categories and types of witness is helpful yet insufficient. To those 
categories we added two more: a) the temporal aspect in which witnesses function and; 
b) the mode of the witness. When we apply these four categories to the NT treatment of 
the concept of witness, the following picture emerged. Detailed explanation follows 
below. 
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2.1 Observing witnesses 
Observing witnesses are witnesses whose mode of witness is of something. In the NT 
we find only personal observing witnesses, and we have already established the way 
they function. All aspects of such witnesses are the same as in the OT. The only minor 
variation from our established pattern are examples such as Lk 24:48; Jn 3:28; 2 Cor 
1:23 and 1 Thess 2:5, 10 where, if we follow the timeline of action, observing witnesses 
testified to something in the past but did not step into the role of testifying witness. In 
texts such as Rom 1:9 and Phil 1:8, we can say that the observing function of these 
witnesses still continues. 
2.2 Testifying witnesses: for or against, and about 
As in the OT, the common denominator for testifying witnesses in the NT is to report, 
and this report comes in two different modes of testifying: a) witnessing for or against 
and; b) witnessing about. 
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2.2.1 Personal and impersonal testifying witnesses for or against 
As we have seen, the role of personal testifying witnesses for or against is active, and 
their function is to report what has been said or happened. They always speak in the 
present about the past with the specific purpose of establishing the truth regarding a 
subject’s guilt or innocence. Such witnesses can appear in either legal or religious 
contexts. What qualifies them to be testifying witness is that they have been in some 
capacity an observing witness in the past. The means of their witness is primarily 
verbal, although on two occasions (Mt 23:31; Lk 11:48) subjects witness by means of 
their actions. On the two occasions when the Holy Spirit is designated as a witness 
(Rom 8:16; 9:1), the means of his witness cannot be identified beyond the general label 
“internal communication.” 
Impersonal testifying witnesses for or against have the same role and function as 
personal testifying witnesses. In the NT such witnesses are: a) conscience (Rom 2:15; 
9:1; 2 Cor 1:12), b) human spirit (Rom 8:16) and; c) corrosion (Jam 5:3). Note that 
conscience and human spirit function as some “inner voice” or “moral compass” inside 
of a person. For that matter, being an observing witness is not the best way to define the 
qualifications of such witnesses, although we can say that human conscience and spirit, 
being permanently present inside of a person, possess intimate knowledge of person’s 
past. We can metaphorically call them observing witnesses. When corrosion functions 
as a witness against, it can only be recognized as such by others, and accompanied with 
an explanatory story. 
2.2.2 Personal and impersonal testifying witnesses about 
The function of personal testifying witnesses about is also to report, but these witnesses’ 
specific purpose and qualifications differ from personal testifying witnesses for or 
against. In this category, we have four groups of witnesses. The first group of personal 
testifying witnesses about announce in advance what will or can happen in the future. 
Unlike what we saw of these witnesses in the OT, in the NT these testimonies are 
usually not accompanied by conditions and consequences (“if”…“then”), and their 
specific purpose is to announce future events or issue future warnings. Accordingly, we 
can consider such testimonies in the NT as prophecies, and the future events are not 
always dependent on the subject’s past. Some NT texts follow the OT pattern of 
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conditions and consequences (“if”…“then”), however. Among these are Gal 5:3, where 
Paul speaks about the future in a conditional way; likewise Rev 22:18 and 22:20. We 
can say that Paul is qualified to testify as he does in Gal 5:3 because he acts based on 
YHWH’s revelation. Similarly, the warnings in Rev 22:18 and 22:20 are the result of 
prophetic inspiration. Consequently, the qualifications of such witnesses lie either in the 
prophetic inspiration, or those who testify are the source of prophecy (the Holy Spirit in 
Acts 20:23; Heb 10:15; and Jesus in Rev 22:18, 20). The means of witness is revelation, 
which is expressed in verbal and/or written form. 
The second group of personal testifying witnesses about declare in the present 
what will/can/must happen in the future (consequences) based on the subject’s past or 
present actions (condition). We already established in the OT that the function of such 
witnesses overlaps with witnesses for or against, because in these cases what will 
happen in the future is a result of subject’s past or present. Often the subject’s guilt is 
presumed and does not need to be proven. The specific purpose of such witnesses is to 
announce future judgment as a sure fact, or to warn people in hopes of changing their 
course or turning them from something bad. Alternatively, sometimes the mention of 
future events serves as fuel to admonish recipients to continue something positive that 
they are already doing or to initiate something positive that they must do. In those cases, 
testifying has positive sense, and does not presume a subject’s guilt. The qualifications 
for this group of witnesses lie in: a) a knowledge of God’s will which is based on God’s 
revelation (Acts 2:40; 20:21; Eph 4:17; 1 Thess 2:12; 4:6; 1 Tim 5:21; 2 Tim 2:14; 4:1; 
1 Pet 5:12); b) personal experience (Lk 16:28) (although this example comes from the 
parable); c) or testimony received from Jesus or God (Mk 6:11; Lk 9:5; Jn 13:21; Acts 
13:22). The means of witness may be verbal, symbolic action, or a written testimony, or 
some combination of these. 
The third group of personal testifying witnesses about reports in the present what 
happened in the past, with the purpose to confirm or establish the truth regarding a past 
event. In some instances, the things which witnesses testify about the past still continue 
and are valid today.261 The qualifications for such witnesses is either that they were 
observing witness in the past or that they possess pertinent experience. In one example, 
this knowledge can be attributed to the revelation of prophetic knowledge (Jn 2:25). 
                                                 
261 Rom 10:2: Jews are still zealous but without knowledge; Col 4:13: Epaphras is still working 
hard; Tit 1:13: Cretans are always liars, evil brutes, lazy gluttons, etc. (cf. Heb 2:6; 3 Jn 1:3, 6, 12).  
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These witnesses usually testify verbally, but occasionally their verbal witness is 
accompanied by physical/material evidence (Mt 8:4; Mk 1:44; Lk 5:14). Also, the Bible 
itself appears as a means of testimony here (Heb 11:2, 4, 5, 39). 
The fourth group of personal testifying witnesses about cannot be limited to only 
one specific time dimension. When we deal with events in the past, or something that 
will happen in the future, the timeframe of testimony is clear. But, when the content of 
the testimony is the message of the gospel, the coming of the kingdom of God, or Jesus’ 
identity and personhood, etc., the timeframe of testimony is not always so clearly or 
easily defined. The message of the gospel is a matter of the past (historical events) and 
the present (Jesus’ exalted position) and future reality (the Second coming). So, it is 
also with the message about the kingdom of God and Jesus’ identity and personhood. 
Because these events operate in multiple times, we cannot simply select one-time 
dimension as correct. It is better to take an “all-inclusive” approach, since it is not 
possible to put such references to witness in the specific timeframe categories already 
defined. Accordingly, this group of personal testifying witnesses about also report, with 
the specific purpose of confirming and/or establishing some truth. Since in this category 
we find human, angelic, and divine (Father, Son, Spirit) witnesses, the qualifications for 
such witnesses differ. Humans can either be eyewitnesses, chosen262 to be witnesses, or 
the recipients of revelation (e.g., John in the book of Revelation). Angelic witnesses in 
Rev 19:10 and 22:16 are presented as mediators of Jesus’ revelation. The divine 
witnesses (Father, Son and Spirit) are difficult to classify as eyewitness testimony, 
although elements of eyewitness testimony can be found (cf. Jn 5:37). The means used 
by such witnesses vary: a) sometimes the way testimony will be offered is not 
specified;263 b) testimony is often given verbally; c) when angelic witnesses serve as a 
mediators for Jesus’ testimony, the means of testimony is spoken revelation or vision; 
d) miracles, sign, wonders and gifts of the Holy Spirit also serve as the means of divine 
testimony (Jn 5:36; 10:25; Acts 14:3; Heb 12:4); e) the Scripture is also means of 
testimony (Heb 12:1). 
In the category of impersonal testifying witnesses about, we find three groups of 
witnesses. These witnesses’ general function is to report, but they perform this task with 
                                                 
262 John the Baptist is chosen by God to be Jesus’ witness, and he testifies for some things that he 
did not see or experienced. Yet, occasionally, his testimony incudes specific historical events (Jn 1:34).  
263 For example, in Jn 15:26 and Acts 5:32 it is not specified how Spirit will testify about Jesus.  
242 
different specific purposes. The first group testifies in the present about more than one 
dimension of time, and their specific purpose is to serve as a visible reminder of certain 
truths. Such witnesses are a product of God’s revelation, which is also their 
qualification for the task. Consequently, these visible material objects as witnesses 
convey their message through their very existence. The only such witness mentioned in 
the NT is the tabernacle (Acts 7:44). 
The second group also testifies in the present about more than one dimension of 
time. Their specific purpose is to speak about the past but also future things and events 
that will take place. These witnesses are also a product of God’s revelation, which 
qualifies them as witnesses, and they also contain in themselves the message they 
testify. The only example of such witnesses are the Scriptures themselves. The 
Scriptures speak about the past (Heb 7:8, 17) but also about future things and events 
that will take place (Jn 5:39; Acts 10:43; Rom 3:21). 
Finally, the third such group of impersonal witnesses also testifies in the present 
about more than one dimension of time; here their specific purpose is to speak about a 
historical event that is symbolically repeated. The only such example in the NT is 1 Jn 
5:7 where John mentions “water and blood” as witnesses. We concluded that this 
expression refers to the historical events of Jesus’ baptism and death, events that are 
unrepeatable which at the same time can be symbolically repeated through the 
sacraments of water baptism and Eucharist. On this basis we can also say that their 
specific purpose is to be a constant reminder of some truths, the same purpose as group 
1. But unlike the first group, their means of witness is through events and/or symbolic 
actions rather than material objects. 
2.3 Explanation of the concept’s revision on concrete selected examples 
Now that we have given a rationale for revising the model and offered definitions in 
accordance with the suggested revision, here we will use selected additional examples 
to explain the revision and confirm the revised model’s validity and conclusions. 
Examples will be given according to the type of witnesses. 
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2.3.1 Personal observing witnesses 
Since NT does not contain impersonal observing witnesses, we will discuss only 
personal observing witnesses. We have classified the witnesses from Mt 18:16 as 
observing witnesses on the basis of two things. First, the function of these witnesses is 
to testify to the reproof, which means they are (probably) not witnesses of the 
transgression. Second, the witnesses’ function is described as σταθῇ “confirmation” of 
πᾶν ῥῆμα “every matter.” Since σταθῇ from the verb ἵστημι is in passive form, this 
could imply that these witnesses take only a passive (observing) role.264 Consequently, 
it seems that the witnesses in Mt 18:16 cover the whole span of testifying activity, 
showing how observing witnesses can eventually become testifying witnesses, but the 
primary focus in that passage is on them being observing witnesses. 
Regarding witnesses in Lk 24:48, the question is whether Jesus labels them as 
witnesses in an observing or testifying sense? The question is valid because Jesus here 
declares that they are already witnesses “of these things.” Yet in Acts 1:8 the story is 
told with a slight difference, because there Jesus tells that same group that they “will be 
[fut.] his witnesses.” A possible explanation for this difference is that Jesus in Luke 
addresses them as observing witnesses who will very soon step into the new role of 
testifying (Acts 1:8). 
In Jn 3:28 John the Baptist says αὐτοὶ ὑμεῖς μοι μαρτυρεῖτε “You yourselves can 
testify to me.” The verb μαρτυρέω does not necessarily make this people testifying 
witnesses, even though is in present tense and active form. The question of their role is 
answered by the context. Μοι “to me” stands in dative case, which means that John 
addresses some people as witnesses to him (“bear witness to me”) who can verify his 
claims. Obviously, they can perform this function because they heard his speech (notice 
the aorist εἶπον “said”). Does this make them observing witnesses or testifying 
witnesses? Based on the context, they are probably still observing witnesses, and John 
the Baptist does not yet require them to verbally testify to and affirm his claim. John the 
Baptist’s claims were made in the past. That is the time frame in which these witnesses 
heard John’s claims. Even though what they have seen and heard is in the past, they are 
still observing witnesses.  Further, they can step into the role of testifying witnesses if 
                                                 
264 However, Paul uses the same verb in the passive voice in 2 Cor 13:1 to refer to the activity of 
testifying witnesses against. With this logic, we could apply that same function to witnesses in Mt 18:16 
as well. 
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needed.265 If this reading is correct, we find a similar thing happening as what we saw in 
Lk 24:48. 
It is difficult to determine the category for μάρτυς in Acts 10:39, 41. Since 
διαμαρτύρομαι in v. 42 clearly defines the apostles as testifying witnesses, it seems that 
Peter in v. 39 and v. 41 designates the apostles as observing witnesses. This is 
emphasized by Peter’s use of the adjective ἐμφανής “manifest, visible” (v. 40) and of 
his references to συνεσθίω + συμπίνω “eating and drinking with the risen Jesus” (v. 41). 
These activities are more consistent with the role of observing witnesses. In that case, 
Peter recollects and refers to their past role of observing witnesses. This past role then 
serves as the basis for their current role of testifying witnesses (v. 42), which is 
supported by Scripture (v. 43). 
Acts 22:15 is a notable example of how observing witnesses can become 
testifying witnesses in the future. Paul is as an observing witness due to his ὧν ἑώρακας 
καὶ ἤκουσας “seeing and hearing,” but in the future he will be a testifying witness, and 
will testify about the things from the past (v. 15). The situation is even more complex in 
Acts 26:16 where Paul refers to Jesus’ words to him on the road to Damascus. Here he 
adds something new: Paul is addressed as observing witness due to his εἶδές “having 
seen” (not hearing as in Acts 22:15), and his task is to be a testifying witness in the 
future. Yet, Jesus promises him future revelations as well with ὀφθήσομαί “and will 
see,” so Paul will go from observing to testifying, then back to observing and again to 
testifying. 
In instances where YHWH appears as witness (Rom 1:9; 2 Cor 1:23; Phil 1:8; 1 
Thess 2:5, 10) it is also extremely difficult to define whether YHWH functions as an 
observing or a testifying witness. Even grammar here is not helpful to determine the 
type of witness. In Rom 1:9 verb εἰμί “be” is in the present active form. The other cases 
omit εἰμί (Phil 1:8; 2 Thess 2:5, 10), but the present active meaning can be assumed. 
Also, in all these uses ὁ θεός “God” is in nominative case: hence, we have meaning 
“God (is) witness.” However, Paul’s invocation of YHWH as witness to Paul’s claims 
still does not mean that YHWH functions as a testifying witness. Trites (2004, 64) says 
that the idea of YHWH as witness is rooted in the fact that YHWH possesses 
knowledge of certain things, and cites as an example Jer 29:30. Paul here makes a 
                                                 
265 The same situation we have in Lk 24:48, but also 2 Cor 1:23 and 1 Thess 2:5, 10.  
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general assertion about YHWH being a witness on Paul’s behalf. He does not indicate 
the way in which YHWH testifies or any information about the content of YHWH’s 
testimony. Hence, we think it best to conclude that YHWH functions as an observing 
witness who has not yet stepped into the role of testifying witness. 
In 2 Cor 1:23 Paul ἐπικαλέω “invokes” YHWH as his witness, and here both ὁ 
θεός and μάρτυς are in accusative case. The imagery is that of a courtroom where the 
witness is invited to approach the bench to offer testimony. However, even that imagery 
speaks about transition from observing to testifying witness. So, our conclusion is that in 
all these instances YHWH is pictured as an observing witness who possesses certain 
knowledge. If needed, he can step into the role of testifying witness. 
Two factors in 1 Tim 6:12 show that the witness should be classified as 
observing. First, Paul presents Timothy in the active role of a speaker who ὁμολογέω 
“professes” the καλὴ ὁμολογία “good confession.” Secondly, due to the preposition 
ἐνώπιον “before” preceding πολλῶν μαρτύρων “many witnesses,” it seems that πολλῶν 
μαρτύρων “many witnesses” have served a notarial or observing role to Timothy’s 
confession. 
2.3.2 Testifying witnesses  
In this category we will first examine impersonal and then personal testifying witnesses. 
2.3.2.1 Impersonal testifying witnesses 
The first few witnesses in the category of impersonal testifying witnesses for or against 
are ontologically difficult to define. The first is conscience in Rom 2:15 and 2 Cor 1:12; 
conscience also appears in combination with the Holy Spirit in Rom 9:1. Should we 
consider the human conscience as personal or impersonal witness? Being internal to us, 
conscience is personal, yet by itself the conscience does not make up a whole person, in 
which case we could consider it as a person. The activity of conscience in Rom 2:15 is 
described with two participles: κατηγορέω “accusing” and ἀπολογέομαι “defending.” In 
2 Cor 1:12 Paul attributes positive function to the conscience: it confirms the behavior 
of Paul and his companion, so that they can boast καύχησις “boast” in their testimony. 
However, except for in Rom 2:15, where Paul mentions τῶν λογισμῶν “thoughts,” we 
are not told what means conscience uses to testify. Finally, in Rom 9:1 the conscience 
appears as witness in tandem with the Holy Spirit, and together they seem to function as 
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witnesses for Paul’s claims. The fact that Paul mentions two witnesses (rather than one) 
and his insistence that he is “not lying” creates the setting for guilt/innocence language. 
Although the context is not legal, such language reveals that Paul’s intention is to 
establish his blamelessness in the matter at hand, and not just establish truth regarding 
something. Since both conscience and the Holy Spirit testify to the same things, the 
witnesses in this verse will be counted as both impersonal and personal. 
The second witness from the same category that is also difficult to define 
ontologically is the human spirit, which appears together with the Holy Spirit as a 
witness in Rom 8:16. As with the conscience, the human spirit is personal, yet by itself 
does not make up a whole person so as to be treated as a person. Also, as in Rom 9:1, 
having two witnesses could establish the expectation of guilt/innocence language, but 
the context here is not legal, and these witnesses do not seem to function to establish the 
subject’s guilt or innocence. However, chapter 8 begins with “There is therefore now no 
condemnation for those who are in Christ Jesus” (Rom 8:1), which in the context of 
speech about justification makes the human spirit and the Holy Spirit function as 
defending witnesses or witnesses for. 
Finally, in Jam 5:3 corrosion or rust is appealed to in a unique way as a witness. 
James’s usage of such imagery makes rust a witness against the unjust rich. Even with a 
context that is not necessarily legal or judicial, James sees the guilt of these people 
primarily as guilt before YHWH, and rust as witness against such people. 
In the category of impersonal testifying witness about we have three different 
groups. The NT twice refers to the tabernacle itself as testimony. In Acts 7:44 Stephen 
refers to the historic tabernacle from Moses’s time. In Rev 15:5 John refers to the 
“temple of the tabernacle of testimony” in heaven. The tabernacle in Rev 15:5 seems to 
be YHWH’s dwelling place in heaven. But unlike with the tabernacle from Acts 7:44, it 
is difficult to define content, timeline or the means of witness for this heavenly 
tabernacle. 
The next group of impersonal testifying witness about is Scripture itself, which 
can function in different temporal aspects. For example, Heb 7:8, 17 refer to testimony 
given about Melchizedek. Timewise, Hebrews talks about Melchizedek by referring to 
past events. In other instances in Hebrews, Scripture is the means through which some 
other subject or subjects offer witness or testimony (Heb 2:6; 3:5; 10:15; 11:2, 4, 5, 39; 
12:1). But in these two examples (Heb 7:8, 17) it is Scripture itself that offers 
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testimony, other than Scripture there are no specific subjects in mind who offer their 
testimony. In examples such as Jn 5:39; Acts 10:43 and Rom 3:21, Scripture testifies for 
things that will come in the future (from the perspective of when they were given; these 
things are all now in the past). In Jn 5:39 Jesus says that γραφάς “Scriptures” testifies 
about him. Likewise, Moses and his writings testify about Jesus in John 5:45-47. Jesus 
here is referring to the Torah, and this reference is in keeping with the OT’s referring to 
the Torah as a form of YHWH’s testimony. In Acts 10:43 the OT prophets offer 
witness, and by “prophets” we mean their speeches as part of the Scripture, the written 
record of their speeches (Stegal 2009, 190). This idea of the prophets as witnesses is 
also confirmed in Rom 3:21, where both Law and Prophets testify about God’s 
righteousness. 
The third group is the triple witness of “the Spirit, water and blood” in 1 Jn 5:7-
8. It is difficult, however, to assess what “water” and “blood” refer to. If we take “water 
and blood” as references to historical events from Jesus’ life, then “water and blood” are 
the subjects who testify, not Jesus. For that matter, as historically unrepeatable events 
(not material objects), we should consider them as impersonal testifying witnesses. But 
“water and blood” could also refer to the sacraments, which gives another dimension to 
their testimony, as Leonhard Goppelt (1964, 8:330) notes: “Christ is attested by the 
historical events of His way when they are proclaimed and the Spirit speaks through this 
proclamation (Jn. 15:26; 16:7, 13) and specifically through its operation in baptism and 
the Eucharist.” Accordingly, the testimony of “water and blood” is historically 
unrepeatable, yet it continues to live in apostolic preaching, and also through baptism 
and the Eucharist. Additionally, the Holy Spirit falls into the personal testifying witness 
category, because as ever-present witness, testifies about historical Jesus. 
2.3.2.2 Personal testifying witnesses 
Personal testifying witnesses for or against are easily to define, because they appear 
predominantly in legal contexts. Some texts here refer to the command against giving 
false testimony (Mt 15:19; 19:18; Mk 10:19; Lk 18:20), or the need for multiple 
witnesses (Jn 8:17; Heb 10:28). Some speak about witnesses who offer their testimonies 
during a trial as witnesses against someone (against Jesus: Mt 26:59, 60, 62, 65; 27:13; 
Mk 14:55, 56 (2x), 57, 59, 60, 63; Lk 22:71; Jn 18:23; against Stephen: Acts 6:13; 
7:58). We also have few examples where witnesses during a trial can function as 
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witnesses for. For example, Paul mentions witnesses who could testify in his favor 
about his past (Acts 22:5; 26:5). 
It is not clear whether the description of Stephen in Acts 22:20 as τοῦ μάρτυρός 
σου “your witness” refers to Stephen’s testimony is Acts 7 or to his witness about Jesus 
in general. Accordingly, should we consider his testimony as witness against or about? 
If we limit only to Stephen’s trial, it seems preferable to consider his testimony as 
witnessing against, because the bulk of his testimony concerns Israel’s past and her 
guilt in terms of her covenantal relationship with YHWH. It is Stephen who is on trial, 
yet he becomes witness against his prosecutors. 
But witnesses against are not always tied to legal contexts. They also appear in 
religious/covenantal contexts. We identify them primarily based on the context, but 
other indicators are occasionally present. So, in Mt 23:31 Jesus said to the teachers of 
the Law and Pharisees μαρτυρεῖτε ἑαυτοῖς “you testify to yourselves.” Here ἑαυτοῖς is 
taken as dative of disadvantage and this is confirmed by the rest of the sentence, where 
Jesus talks about the bad deeds of their fathers. Likewise, the parallel passage in Lk 
11:48; again, μάρτυρές ἐστε “you are witnesses” can be either positive or negative, but 
the context reveals the negative content of their testimony. That Jesus in Jn 7:7 is a 
witness against is seen primarily from the context, since he testifies that “the works of 
the world are evil.” This makes the expression περὶ αὐτοῦ, which again can be either 
positive or negative (cf. Jn 1:47) “about him [the world]” as something negative: 
“against him.” 
In the Pauline writings, we have two examples of witnesses against in a 
religious context. First, in 1 Tim 5:19 it is obvious that witnesses mentioned there 
function as witnesses against, due to the preposition κατὰ. Additional factors include 
the noun κατηγορία “accusation,” and the mention of “two or three witnesses.” Second, 
Paul’s multiple visits to Corinth (2 Cor 13:1) are obviously witnesses against, yet again 
this trial occurs in the religious context and not in front of some tribunal. 
Twice in Paul’s writings, the Holy Spirit appears as witness for or against: in 
Rom 8:16 in combination with the human spirit, and in Rom 9:1 with Paul’s conscience. 
In both instances, the Holy Spirit functions in a positive way as witness for. The context 
in Rom 8:16 is not legal, nor does it seem that these witnesses testify to establish the 
truth about the subject’s guilt or innocence. Because the Spirit gives witness in the 
context of communication about the believer’s justification (cf. Rom 8:1), he is a 
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defending witness or a witnesses for. And in Rom 9:1 Holy Spirit functions as a witness 
for Paul’s claims. 
In the category of personal testifying witnesses about we have four groups. The 
first group announces in advance what will or can happen. So, in Acts 20:23 the Holy 
Spirit testifies and speaks (pres.) to Paul about future hardships. Heb 3:5 presents Moses 
as one who speaks of future things. Likewise, the Spirit’s testimony in Heb 10:15 is 
about future things because of the content of v. 16, which focuses on future things that 
YHWH will do. Finally, 1 Pet 1:11 uses the participle προμαρτύρομαι “bear witness in 
advance,” which shows that the content of the speech refers to future things. Gal 5:3 
deviates from this pattern because Paul there speaks about what Galatians will have to 
do if they are circumcised. The conjunction ὅτι “that” here has a conditional function, 
because the consequences of their contemplated action follow. In Rev 22:18, the 
conjunction ἐάν “if” has the same conditional function. Rev 22:20 additionally confirms 
and testifies for things said in vv. 18-19. 
This second group of personal testifying witnesses about declare in the present 
what will / can / must happen in the future on the basis of or as a consequence of the 
subject’s past or present actions (consequences). This group functions in three different 
ways. The first subgroup of texts presumes the subject’s guilt and announces future 
judgment in advance. Here we can count texts such as Mk 6:11, where the symbolic 
action of “shaking off the dust from one’s feet” makes αὐτοῖς in the expression εἰς 
μαρτύριον αὐτοῖς dative of disadvantage “as testimony against them.” See also Lk 9:5 
εἰς μαρτύριον ἐπʼ αὐτούς, where ἐπί with the accusative has the meaning of “as a 
testimony against them.” Jn 13:21 is problematic: here Jesus prophesies about Judas’s 
future actions with no reference to Judas’s past or future consequences (customarily 
seen with witness about group 1). But in the wider NT context, most notably Mt 26:24 
and Mk 14:21, we find statements about the future consequence of Judas’s future action 
(“woe to…”) (in accordance with witness about group 2). Based on that we can put 
John 13:21 in either witness about group 1 or 2. Ultimately, we treat the testimony in 
this verse as belonging to witness about group 2, and include it in this first subgroup of 
texts. The second subgroup of texts also presumes the subject’s guilt, or at least 
presumes that the subjects might be guilty of something, and then gives a warning about 
future consequences (sometimes in its immediate context), in hopes that the subject 
changes behavior now to avoid these future consequences. In this subgroup belong 
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following texts: Lk 16:28; Acts 2:40; 20:21; Eph 4:17; 1 Thess 4:6; 2 Tim 2:14. The 
third subgroup of texts also connects past or present with the future, but in a positive 
way. Here subjects are generally commended for past or present behavior, 
complemented, and then admonished to continue in this good way and receive future 
reward. In this subgroup belongs the following texts: Acts 13:22; 1 Thess 2:12; 1 Tim 
5:21; 2 Tim 4:1; 1 Pet 5:12. 
The third group of personal testifying witnesses about reports in the present what 
happened in the past, in hopes of confirming or establishing the truth regarding 
something. So texts like Mt 8:4; Mk 1:44 or Lk 5:14 speak of the healing of a leper who 
then presents his cleansed body as a proof of the healing that Jesus performed. 
Furthermore, some texts focus on a subject’s reputation: Lk 4:22; Acts 6:3; 10:22; 16:2; 
22:12; 1 Tim 3:7; 5:10; Tit 1:13). In these verses, testimony is offered regarding past the 
words, deeds and behavior of particular subjects. In general, in all these verses subjects 
testify about the past for the purpose of establishing truths, and they are able to offer 
that testimony based on their first-hand knowledge. Only in Jn 2:25 does it seem that 
Jesus’ knowledge of people’s hearts is the result of revelation or prophetic (divine) 
knowledge. Occasionally, we can assume that the thing which was testified about in the 
past still continues in the present. So, in Rom 10:2 the Jewish zeal for God without 
proper knowledge still continues. In Col 4:13 Epaphras’ hard work for churches still 
continues. In Tit 1:13 the Cretans’ bad reputation is still accurate, etc. (cf. Heb 2:6; 3 Jn 
1:3, 6, 12). 
In the fourth group of personal testifying witnesses about, the subject’s 
testimony cannot be defined by or limited to only one specific time dimension. 
Accordingly, in the Synoptics, testifying about “this good news of the kingdom” (Mt 
24:14, NRSV) is equally a matter of past, present and future reality of the Kingdom. Mk 
13:9 and Lk 21:13 mention testimony about Jesus is general, yet such testimony can 
contain the past (Jesus’ earthly life and ministry), present (his exalted position), and 
future (the second coming and the final judgment). In the Johannine writings, most of 
texts which contain the concept of testimony deal with Jesus’ personhood. From the 
start of his Gospel, John articulates Jesus’ preexistence, and John’s primary focus is to 
offer witness regarding Jesus’ identity and personhood. And speaking about Jesus’ 
identity and personhood is not limited to only one temporal dimension. For example, 
John the Baptist precedes Jesus and he speaks about him (in the present about the 
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future). But when Jesus is revealed to Israel, John the Baptist continues to testify about 
Jesus. Testimony can be about a specific historical event from Jesus’ earthly life (Jn 
1:32, 34; 4:39, 44; 19:35; 21:24), his preexistence (Jn 3:32, 33), or future events (Jn 
13:21). But in most cases, it is not possible to pinpoint the specific timeframe of 
testimony, other than to say that witnessing about Jesus encompasses past, present and 
future (e.g. Jn 1:7, 8, 15, 19; 3:26; 5:31, 32, 33, 34, 36, etc.). In Acts 8:25 “testifying the 
word of the Lord” is also a general reference to testimony about Jesus; so also Acts 
20:24 (“the good news of God’s grace”), Acts 22:18 (“testimony about me”), and Acts 
13:31 (“his witnesses” but without specific content of the testimony). Speaking about 
the kingdom of God (Acts 28:23) can also contain references to the past, present and 
future; so also Acts 14:3, where God testifies through miracles for “the message of his 
grace” (NIV). In Acts 26:22, Paul testifies about Jesus based on the Scriptures. His 
specific content is outlined in v. 23, where Paul refers both to past events from Jesus’ 
life (suffering, death and resurrection) and to present events (the proclamation of the 
light both to the Jews and to the Gentiles). Testimony about Jesus can sometimes also 
focus primarily on future events (e.g., Acts 10:42, Jesus will judge people), or Jesus’ 
present status (Acts 18:5, “Jesus is the Christ”). We see the same multiple timeframes in 
the Pauline epistles: 1 Cor 1:6 “testimony of Christ”; 2 Cor 2:1 “testimony of God”; 2 
Thess 1:10 “because our testimony to you was believed” (NRSV); 2 Tim 1:8 “the 
testimony about our Lord,” and in 2 Tim 2:2 where Timothy hears something “through 
many witnesses.” 
Sometimes the content of witnessing about Christ is narrowly defined and 
specific. In the Johannine writings the message about Christ focuses on his 
transcendence. In Acts, on the other hand, testimony focuses more on specific events 
from Jesus’ life, yet his transcendence is not absent. In Acts 2:32 Peter testifies about a 
specific historical fact (Jesus’ resurrection). In the same breath, he refers to Jesus’ 
current exalted position (vv. 33-36). We see the same pattern in Acts 3:15-16, where 
Peter testifies about Jesus’ resurrection, and then immediately describes Jesus’ current 
activities. So, we see that personal testifying witnesses about group 3 and 4 are 
occasionally woven together, especially in the Johannine writings and Acts. The 
historical facts serve as the foundation for pronouncements concerning the present 
and/or future. So even when we find in some texts specific historical testimony about 
the gospel, the kingdom of God, or Jesus, we must remember that these subjects in 
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biblical context are not limited to only one dimension in time. Although sometimes we 
can precisely label them as personal testifying witnesses about group 3, this label does 
not exclude their transcendent reality. 
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In the present about the 
past 
Mt 15:19; 19:18; 23:31; 26:59, 60, 62, 65; 
27:13; Mk 10:19; 14:55, 56 (2x), 59, 60, 63; 
Lk 11:48; 18:20; 22:71; Jn 7:7; 8:17; 18:23; 
Acts 6:13; 7:58; 22:5, 20; 26:5; Rom 8:16; 
9:1; 1 Tim 5:19; Heb 10:28.  
Witness 
about 
(1) In the present about 
what will/can happen in the 
future 
Acts 20:23; Gal 5:3; Heb 3:5; 10:15; 1 Pet 
1:11; Rev 22:18; 22:20. 
(2) In the present about 
what will / can / must 
happen in the future based 
on the past or present. 
Mk 6:11; Lk 9:5; 16:28; Jn 13:21; Acts 2:40; 
13:22; 20:21; Eph 4:17; 1 Thess 2:12; 4:6; 1 
Tim 5:21; 2 Tim 2:14; 4:1; 1 Pet 5:12. 
(3) In the present about the 
past 
Mt 8:4; Mk 1:44; Lk 4:22; 5:14; Jn 1:32; 
2:25; 3:11 (2x), 32 (2x), 33; 4:39, 44; 12:17; 
19:35 (2x); 21:24 (2x); Acts 1:22; 4:33; 6:3; 
10:22; 15:8; 16:2; 20:26; 22:12; Rom 10:2; 
2 Cor 8:3; Gal 4:15; Col 4:13; 1 Tim 3:7; 
5:10; Tit 1:13; Heb 2:6; 11:2, 4, 5, 39; 1 Pet 
5:1; 3 Jn 3, 6, 12(3x).  
(4) In the present about 
more than one dimension 
of time 
Mt 10:18; 24:14; Mk 13:9; Lk 21:13; Jn 1:7 
(2x), 8, 15, 19, 34; 3:26; 5:31 (2x), 32 (2x), 
36 (2x), 37; 8:13 (2x), 14 (2x), 18; 10:25; 
15:26, 27; 18:37; Acts 1:8; 2:32; 3:15; 5:32; 
8:25; 10:42; 13:31; 14:3; 18:5; 20:24; 22:18; 
23:11 (2x); 26:22; 28:23; 1 Cor 1:6; 2:1; 
15:15 (2x); 2 Thess 1:10; 1 Tim 2:6; 6:13; 2 
Tim 1:8; 2:2, Heb 2:4; 12:1; 1 Jn 1:2; 4:14; 
5:6, 7, 9 (3x), 10 (2x), 11; Rev 1:2 (2x), 5, 9; 










In the present about the 
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(1) In the present about 
more than one dimension 
of time  
Acts 7:44 
(2) In the present about 
more than one dimension 
of time 
Jn 5:39; Acts 10:43; Rom 3:21; Heb 7:8, 17 
                                                 
266 The mode of witness in Rev 11:3, 7 is difficult to determine, although they belong to the 
personal testifying witness category. 
267 It is difficult to define any details regarding heavenly tabernacle from Rev 15:5.  
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(3) In the present about 
more than one dimension 
of time 
1 Jn 5:7 
3. Other aspects of the concept of witness 
As we did in the OT part, here we must discuss several additional aspects of the concept 
of witness. These include the function of witnesses, based on which we will offer a 
definition of witness and witnessing/testifying; the importance of the concept of witness 
in the NT; what gives authority and validation (valorization) to witnesses; and the 
dynamic of witnessing. 
 
 
3.1 The function of witnesses 
The NT also allows us to classify witnesses according to their type—observing and 
testifying witnesses–with their specific functions. Even though having played the role of 
an observing witness is usually foundational to witnessing, the picture that has emerged 
is more complex. Witnesses in the NT can sometimes function as witnesses without first 
having been observing witnesses. Due to the temporal category of witness, sometimes it 
is difficult to distinguish whether a particular witness has observing or testifying 
functions (i.e. Acts 10:39, 41). But unlike the OT, in the NT we do not have impersonal 
entities explicitly defined as observing witnesses.268 
Furthermore, like OT witnesses, NT witnesses can be classified by their mode of 
witnessing and temporal aspect. Here also testifying witnesses for or against always 
speak in the present about the past in order to establish truth regarding a subject’s guilt 
or innocence. They can perform this function in either a legal or a religious context. As 
in the OT, the majority of personal testifying witnesses for or against belong to the 
against category. In the category of impersonal testifying witnesses for or against, we 
have some unique entities that appear as witnesses in the NT: “human spirit” and 
“conscience.” Although they are part of the human person, we viewed them as 
impersonal witnesses and noted that they are not infallible witnesses. Some witnesses, 
                                                 
268 By analogy we could, for example, define as witnesses “stones” from Lk 19:40 who will “cry 
out.” But that does not change our conclusion.     
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such as “corrosion” from Jam 5:3, can only be recognized as such by others, and must 
be accompanied with an explanatory story, much like what we saw in Ex 22:13. 
In the category of testifying witness about, we also find a somewhat complex 
division of witnesses. The complexity is justified by the fact that we have testifying 
witnesses who are not necessarily observing witnesses, and do not function with the 
guilt/innocence focus. As in the OT, the biggest challenge in the NT is to differentiate 
between the second group of personal testifying witnesses about and witnesses for and 
against, because  they presume the subject’s guilt, yet the timeframe and specific 
purpose of witnessing differ from that of witnesses for or against. Furthermore, some 
witnesses from this category announce what will or could happen in the future, others 
report what happened in the past with the purpose of confirming or establishing the 
truth regarding something, and still other witnesses have testimony that cannot be 
defined by or limited to only one specific dimension of time. 
3.2 Definition of witnesses and witnessing/testifying 
In the OT, after we revised the categorization of witnesses and summarized their 
functions based on witnesses’ activities, we offered a definition of “witness” and (based 
on that definition) a definition of “testimony.” The key elements in the NT that help us 
to observe the complexity of witnessing and define who is a witness are much the same 
as in the OT:  
- Who: personal and impersonal entities 
- Context: social, religious or legal context 
- Role: passive or active role 
- Temporal aspect: all three temporal aspects: past, present and future  
- Mode of witness: of, about, for or against 
- Purpose: to ensure confirmation, to establish subject’s guilt or innocence, to 
warn or admonish or declare intention, etc. 
- Qualifications: various  
- Means of testimony: various 
In addition to these key elements, the major activities that witnesses perform to 
testify are similar to those in the OT. Observing witnesses use seeing and hearing as the 
means of their witness. This qualifies them or gives them authority to serve as observing 
255 
witnesses, and, if needed in the future, to step into the role of testifying witnesses. 
Furthermore, knowledge or remembrance is another faculty that describes observing 
witnesses. This faculty is the result of seeing, hearing or both. Based on these actions, a 
person gains knowledge which qualifies him or her to serve as an observing witness and 
enables him or her to testify in the future if needed. However, we need to say that 
hearing, having knowledge or remembrance do not in themselves mean that this person 
has first-hand knowledge. These qualifications can be also a result of secondary 
knowledge (Mt 2:3; Lk 17:32; 2 Cor 8:1, etc.). 
Activities associated with testifying witnesses in the NT also generally fall in the 
category of speech. Hence, even if we do not find explicit Greek words for the concept 
of witness in some texts, activities such as “speaking,” “saying,” “spreading news,” 
“telling the Good news,” “proclaiming,” etc., are all possible candidates for describing 
the activity of witnesses. In some cases, the activity of an impersonal testifying witness 
is challenging to define, particularly when we deal with conscience (Rom 2:15; 9:1; 2 
Cor 1:12) or human spirit (Rom 8:16), because the communication occurs inside of 
men. Conscience (Rom 2:15; 9:1) or human spirit (Rom 8:16) are “co-testifying” 
(συμμαρτυρέω) but we cannot precisely describe how that happens. Or “conscience” in 
2 Cor 1:12 produces μαρτύριον in Paul’s life, but (again) it is difficult for us to grasp 
this process. Likewise, “water and blood” μαρτυρέω (1 Jn 5:7), but due to difficulty of 
defining what objects “water and blood” refer to, it is difficult to define how these two 
entities are doing μαρτυρέω. 
Based on the data we have gathered, we conclude that in the NT (as we have 
already seen in the OT), “witness” can be referred to with specific terms denoting 
witness or inferred based on actions associated with witness. We likewise must consider 
the distinction, previously mentioned, between “witness” and “testimony,” where 
“witness” is the person or thing who gives “testimony,” and “testimony” is the content 
which witness produces. Consequently, the concept of witness includes two connected 
elements: witness and testimony. These two elements are complementary, not identical. 
Further, since specific Greek words denote the concept of witness, and since 
their semantic range can contain or reflect the concept of witness, we can affirm the 
conclusion we drew from the OT material: our definition of “a witness”: a) must 
separate “testimony” from “witness,” because this is “a product” which witness 
produces; b) might not include every entity which gives “testimony,” since not every 
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such entity can be considered as “witness”; c) include activities which witnesses 
perform and; d) must take into consideration the different functions of witnesses. For 
that matter, we can say that the NT definitions of “witness” and “testimony” are the 
same as in the OT: “witness is a personal or impersonal entity who, based on particular 
qualifications and mode of witness in reference to a specific temporal aspect, offers 
testimony with a specific purpose by using various means.” Testimony, on the other 
hand, is “a product that personal or impersonal witness produces.” 
In this discussion about differences between “witness” and “testimony,” it is 
worth noticing that the NT word μάρτυς, which is equivalent to ʿēḏ (ֵעד) or ʿēḏîm (ֵעִדים) 
in the OT, is in the NT always used for personal entities. So, in the NT we do not find 
any situations where impersonal entities are explicitly referred to as “witnesses,” but 
impersonal entities may show that they are witnesses on the basis of their activities. 
This means, for example, that although the Scripture in the NT is never referred to as 
μάρτυς (unlike in the OT), Scripture can give μαρτυρέω (Jn 5:39; Acts 10:43; Rom 
3:21; Heb 7:8, 17). For that matter, we should treat the Scriptures as “witness” as well. 
Accordingly, the dynamic between “witness” and “testimony” seen in the OT is present 
in the NT as well. 
3.3 The importance of the concept of witness in the New Testament 
In our discussion of the OT, we saw the theocratic nature of OT Israel, and the unique 
function of witnesses there. In that setting, witnesses were mediators who created public 
truths which, if accepted, created realities. That OT function is the basis for the 
importance of the concept of witness in the NT as well, and it continues both in legal 
and religious context. 
Although Jesus’ NT community is not a theocracy as OT Israel was, the NT 
repeats OT commands prohibiting false witnesses and affirms the need for “two or three 
witnesses” to establish the verdict. Also, as in the OT, we have seen in the NT that 
having multiple witnesses does not always guarantee a just and truthful verdict, but (as 
in the OT) this caution does not diminish the importance of “mouths” in witnesses’ 
testimony. We can additionally say that the NT develops the command about the need 
for two or three witnesses. This norm was originally given for legal or juridical context, 
but in the NT it is cited mostly in the context of conflict inside the church community, 
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be it doctrinal or ethical (Jn 8:17; Mt 18:16; 2 Cor 13:1; 1 Tim 5:19; Heb 10:28). Since 
this command is also implicitly present in the NT (for example: Rom 9:1; 1 Thess 2:10; 
1 Jn 5; Rev 11:3, etc.), the question is whether this OT command should continue to be 
viewed as a “command” in the NT, or has it become a “principle” that can be applied in 
various different ways and contexts. 
In the OT we did not encounter on many explicit examples of witnessing in 
attempt to establish religious truths. In the NT, however, the story is different. The 
Gospels are full of examples of witness where religious truth is at stake, especially the 
Gospel of John. But this phenomenon continues through the entire NT. Even when we 
find the disciples on trial (actual or future, cf. Mt 10:18; Mk 13:9), their testimony is or 
will be primarily about, rather than for or against. We most clearly see the role of 
witnesses in shaping reality and public truth in a religious context when we deal with 
testimony about Jesus’ resurrection, the most important article of Christian faith (cf. 1 
Cor 15:17). Although no witnesses saw the event of resurrection, a significant group of 
individuals saw the resurrected Jesus. Based on their testimony, Christians today believe 
that Jesus’ resurrection was a historical event, and not the product on imagination or 
wishful thinking. Furthermore, the witnesses’ testimony is often accompanied by 
interpretations. In other words, witnesses testify not only to what happened but also to 
the significance and meaning of the event. This is particularly important for testimony 
given in religious context. 
Finally, in the OT the Sinai covenant is the testimonial event that created a 
missional community. In the NT, the incarnation of Jesus Christ is the paramount 
testimonial event, with an outcome of equal significance: it reveals God in a way that 
enables people to enter into a relationship with him, and this relationship creates a 
missional community. Because this community has unique position, opportunity and 
access to particular events, it also has an obligation to proclaim that 
revelation/testimony faithfully to others, so that those who will accept it will continue to 
walk in the community’s steps. 
3.4 Authority and validation (valorization) of witness 
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To better define who or what gives someone the authority to be a witness and what 
determines someone’s testimony as valid in the context of the NT, we will further 
examine the qualifications needed by particular groups of witnesses. 
As in the OT, on the most basic level a witness’s authority and validation come 
from his unique access to events, which in turn gives him unique knowledge about that 
events upon which basis he can then testify. We already noted that these qualifications 
are crucial for the dynamic between observing and testifying witnesses. But we have 
also seen that the modus operandi of various testifying witnesses makes the issue of 
authority and validation rather complex. 
1. Personal testifying witnesses may declare in the present what will/can happen 
in the future, and their authority for doing so may come from either who they are (Holy 
Spirit: Acts 20:23; Heb 10:15; Jesus: Rev 22:18, 20) or because they are prophets (Heb 
3:5; 1 Pet 1:11) who act on the basis of YHWH’s revelation (Acts 20:23). 
2. If these personal testifying witnesses declare in the present what will 
will/can/must happen in the future on the basis of the subjects’ past or present, they 
draw their authority from: a) knowledge of God’s will based on God’s revelation (Acts 
2:40; 20:21; Eph 4:17; 1 Thess 2:12; 4:6; 1 Tim 5:21; 2 Tim 2:14; 4:1; 1 Pet 5:12); b) 
personal experience (Lk 16:28); c) in four occasions Jesus and God are the source of 
testimony (Mk 6:11; Lk 9:5; Jn 13:21; Acts 13:22). Unlike the previously mentioned 
group of witness, here the witnesses’ authority does not proceed so much from who they 
are (although this element is not excluded), but is based on their knowledge of God’s 
will. 
3. Personal testifying witnesses who in the present testify about the past usually 
do so on the basis of being observing witness in the past or having personal experience.  
4. Finally, among personal testifying witnesses whose testimony cannot be 
limited to only one specific time dimension we have human, angelic and divine 
witnesses. As such the source of their authority is diverse: humans can either be 
eyewitnesses, chosen to be witnesses, or recipients of revelation; the angel from Rev 
19:10 and 22:16 is presented as mediator of Jesus’ revelation, and divine witness of 
Father, Son and the Spirit is based on who they are. 
Since the NT does not often use impersonal testifying witnesses, the issue of 
these witnesses’ authority is much simpler. Besides a reference to the “tabernacle of 
testimony” from the OT (Acts 7:44) and “water and blood” (1 Jn 5:7), the primary 
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witness in this category is Scripture itself, which draws its authority from being the 
product of God’s revelation (the same is true for the tabernacle). 
Regarding the second question, asking what determines if someone’s testimony 
is valid: as in the OT, this question is most applicable to personal witnesses. Impersonal 
witnesses are either result of YHWH’s revelation (Scripture, tabernacle), unrepeatable 
historical events (water and blood), significance recognized by others (corrosion in Jam 
5:3), or they are observing witnesses (conscience and human spirit). Accordingly, the 
testimony of impersonal witnesses contains its own validity.  
The testimony of personal witnesses gains validity in the NT in a way similar to 
the OT. First, for the majority of testifying witnesses the prerequisite is to be an 
observing witness. Therefore, being an observing witnesses or having personal 
experiences of an event gives validity to their testimony. Second, as in the OT the most 
prominent aspect of testimony is that it is verbal, because there are often no other means 
of establishing the truth regarding something. For that matter, a witnesses’ character is 
crucial, because, as we saw, testimony has the power to create reality and/or public 
truth. False witnesses can bring death (Jesus, Stephen), accuse another person wrongly 
(2 Cor 13:1; 1 Tim 5:19) or make people believe a lie (1 Cor 15:15). Hence, the 
witness’s truthfulness is of paramount importance. Interestingly, the NT does not 
mention punishment for false witness(es). Third when witnesses’ authority comes from 
who they are or the fact that they act on the basis of YHWH’s revelation. This is 
particularly true when we consider divine testimony from the Father, Son and Holy 
Spirit, because the authority and validity of them comes from who they are. When a 
witness’s authority comes not so much from who he is but from his knowledge of God’s 
will, recipients of testimony who do not recognize the witness’s knowledge of God’s 
will have no reason to accept this testimony as valid or binding for them. If the 
messenger is not accepted, neither will his message be accepted. Fourth, the verbal 
testimony of witnesses can receive additionally demonstration, confirmation, or support 
through other means. Although we must recognize the prominence of verbal testimony, 
with the coming of Jesus and the Spirit’s activity in the early church, testimony is often 
accompanied by signs and wonders or various other manifestations. We can say that the 
verbal announcement (for those with ears to hear) is joined with physical manifestations 
(for those with eyes to see). Additionally, while the cultic element was a significant 
visible element to the concept of witness in the OT, in the NT the cultic element is 
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virtually absent. Fifth, due to the prominence of verbal testimony, the NT repeats the 
OT commands about the prohibition of false witnesses and the need for “two or three 
witnesses” to establish verdicts. At the same time, we also see that having multiple 
witnesses does not always guarantee a just and truthful verdict, but this fact does not 
diminish the importance of “mouths” in testimony. 
When we combine these all the data regarding the authority and validity of 
witnesses’ testimony, we observe the following pattern: when witnesses testify about 
the past, their authority usually comes from having been an observing witness or having 
personal experience. This gives validity and reliability to their testimony. When 
witnesses speak about the future, their authority usually comes from knowledge of 
God’s will. However, in that case, the recipients of this testimony must recognize and 
accept the witness. Hence, we can say that faith has more prominent role in these cases. 
Occasionally, such testimony can be confirmed by other visible means. Of course, 
divine testimony constitutes a separate category of witnesses, because the authority and 
validity of the divine witnesses comes from who they are. 
3.5 Dynamic of witnessing 
As we talk about the dynamic of the concept of witness in the NT, we see that the NT to 
a great extent follows the dynamic we already saw in the OT. First there is a dynamic 
between observing and testifying witnesses, and everything we wrote for the OT applies 
to the NT as well. 
Second, with minor variations (because the NT does not use impersonal 
observing witnesses, and the cultic elements are virtually missing), the dynamic of the 
concept of witness is also present in the temporal aspects in which witnesses function. 
We have noticed, for this reason, that the concept of witness overlaps with two 
significant OT concepts, namely “covenant” and “prophecy.” In the NT, the overlap 
between “witness” and “prophecy” continues as in the OT, but we must also address the 
incarnation and the message of the gospel. The NT outdoes the OT in highlighting the 
overlap between witness and prophecy. A few examples: a) John the Baptist is the 
prophet whose task is, among other things, to testify (Jn 1:6,7, 15); b) Jesus viewed 
himself as a prophet (Jn 4:4) with a task to testify for the truth (Jn 18:37). He was also 
considered by as prophet “mighty in word and deed” (Lk 24:19); c) Revelation is full of 
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examples of the connection between prophecy and testimony; d) as noted in Mk 6:11, 
Jesus sends his disciples in the tradition of the ancient prophets to first indicate warning, 
and then judgment if the recipients persisted in rejection of message and messengers; e) 
Paul in Tit 1:13 quotes a gentile “prophet” and labels the statement “testimony.” We 
will address this connection more extensively in Luke/Acts, when we argue that the 
disciples in Acts inherit and continue Jesus’ prophetic ministry. 
But the concept of witness in the NT overlaps with another core and 
foundational NT concept: the gospel itself. Apostles not only testify for the resurrection 
(cf. Acts 4:33 where resurrection is the content of their testimony), but their testimony 
can be equated with the gospel (cf. 1 Cor 1:6; 1 Cor 2:1; 2 Thess 1:10; 2 Tim 1:8). We 
also concluded that expressions such as τὸ εὐαγγέλιον ἡμῶν “our gospel” (2 Cor 4:3; 1 
Thess 1:5; 2 Thess 2:14), τὸ εὐαγγέλιόν μου “my gospel” (Rom 2:16; 16:25), and even 
τὸ κήρυγμα ἡμῶν “our proclamation” (1 Cor 15:14) can be connected to the concept of 
testimony. Based on that connection, we say that the gospel as historical event is a form 
of “testimony,” which has the power to and effect of creating new witnesses when it is 
proclaimed (facts + meaning of it). We encountered the same thing with Moses’s 
retelling of the exodus story in Deuteronomy. 
But as Sinai and the Mosaic covenant are central elements in OT theology, the 
incarnation of the Son of God is undoubtedly as central to the NT. Jesus is the 
eyewitness of heavenly realities who comes to the earth to speak about them (Jn 3:31-
36) as he “tabernacles” (σκηνόω Jn 1:14) among us. In that sense, there is no witness to 
these things other than him. But through his ministry he revealed his identity. Those 
who were with him could become observing witnesses through “seeing,” “hearing” and 
“touching” (cf. 1 Jn 1:1; 2 Pet 1:16: ἐπόπται “eyewitnesses”) – similarly to the Israelites 
at Sinai (šāmaʿ [ָׁשַמע] “listen” Ex 19:9; 20:19; 24:27, and rāʾāh [ָרָאה] “see” Ex 20:18; 
20:22; 24:10). Through that relationship they were able to grasp his identity, put their 
faith in him, and be eyewitnesses of his life and ministry. Admittedly, the disciples were 
not eyewitnesses of Jesus’ pre-existence or the event of resurrection. This means that 
accepting some of the things about Jesus required faith on their part. But they were 
eyewitnesses of Jesus’ life and ministry. As such, after his departure, they continued to 
testify to the facts of Jesus’ life and ministry as well as their meaning and importance. 
The end result was similar to what we saw in Ex 19–24: the creation of a community. 
As we said in our treatment of the OT: covenant conveyed revelation, revelation 
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produced community (relationship), and community as the recipient of revelation 
received mission. Now this community must live faithfully to Jesus’s revelation and 
implement that revelation into every aspect of their existence. Their faithfulness 
requires them to make this new revelation of Jesus known to others. 
Third, unlike the OT, the NT does not have this dynamic between “witness” as a 
person and “testimony” as a product of the witness’s testimony.269 When impersonal 
witnesses appear in the NT, their activities are all already designated as “witnesses” 
(with the exception of the tabernacle in Acts 7:44), so this specific dynamic is not part 
of the NT. What we do have is an example from Jn 1:7 where John the Baptist 
surprisingly is not called μάρτυς “witness” but μαρτυρία “testimony,” and as such, he 
performs the activity of μαρτυρέω. So this is a unique case where “testimony” produces 
the activity of testifying. Furthermore, in the NT we do not have cases where the 
attribute of testimony is imparted or transferred from one impersonal witness to another. 
However, as we already said, although this does not happen in reference to material 
objects, we see this activity on another level where, similar to Moses in the book of 
Deuteronomy, the testimony of witnesses can create other witnesses, with Jesus and his 
disciples as the ultimate example. We will address this point specifically in our 
discussion of the unique contribution Luke/Acts makes to the concept of witness. 
Finally, in the OT we said that a witness is not just someone who speaks for, against or 
about, in the modern sense of a witness as disinterested third party. In the OT, the 
witness may assume additional juridical roles, such as “accuser,” “judge” and 
“executioner.” In the NT witnesses are likewise not disinterested third parties, but we do 
not find explicit references of them in the roles of “judge” or “executioner.” Yes, the 
disciples’ symbolic actions of shaking off the dust from their feet (Mk 6:11; Lk 9:5) 
announces future judgment. And yes, when the Son of Man returns his apostles will “sit 
on twelve thrones, judging the twelve tribes of Israel” (Mt 19:28, NIV). But other than 
those examples, in the NT human witnesses do not take on the role of “judges” or 
“executioners.” (Although the role of executioner who is also a witness in the NT is 
attributed to Jesus in Rev 19). 
4. Conclusion 
                                                 
269 By that we mean that “testimony” becomes “witness.” 
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In our study of the concept of witness in the NT, we first introduced the Greek word 
group that carries the explicit meaning of witness/testimony. Then we analyzed all texts 
containing these terms and synthesized the results. Based on this analysis, we conclude 
that the concept of witness in the NT builds upon the OT understanding of that same 
concept. Our study of the NT has demonstrated several other similarities with the OT.  
First, the NT also supports the division of witnesses according to type, observing 
and testifying witnesses, with the same specific functions. Witnesses in the NT can also 
be divided according to their mode of witnessing and temporal aspect. Testifying 
witnesses for or against always speak in the present about the past in order to establish 
truth regarding subject’s guilt or innocence, and they can do it in a legal or religious 
context. The category of testifying witness about is again somewhat complex; 
justification for the complexity comes from the fact that testifying witnesses are not 
necessarily required to be observing witnesses, and they do not function in that 
guilt/innocence focus. Furthermore, some witnesses from this category announce what 
will or can happen in the future, some report what happened in the past with the purpose 
of confirming or establishing the truth regarding something, and some witnesses’ 
testimony cannot be defined by or limited to only one specific time dimension. 
Second, the concept of witness in the NT differs across the NT in various 
complementary ways. Like the OT, it also reflects the idea of “repetition”; repetition 
does not summarize everything that witnesses do, but it is a consistent general 
characteristic of the concept of witness. Even though the etymology of μάρτυς 
emphasizes predominantly mental activity, especially verbal repetition, this repetition 
could also include a particular lifestyle, notably the lifestyle of a prophet. Jesus’s style 
of ministry reflected the prophet’s lifestyle (words + miraculous deeds), and the 
disciples also inherited this lifestyle. Occasionally, repetition is announced as a future 
event in a form of symbolic action (cf. Mk 6:11; Lk 9:5). Also, after the Holy Spirit 
initially being poured out on the day of Pentecost in Acts 2, this activity was repeated 
with the Spirit’s coming occurs in Acts 10 and 19. 
Third, as in the OT, the verbal aspect of testimony is the most prominent aspect 
in the NT, often because there are no other means of establishing the truth regarding 
something. But while prominent, the verbal aspect is often accompanied with signs and 
wonders or various other manifestations in Jesus’ and the disciples’ ministry. In that 
sense, the role of the Holy Spirit is also significant. The OT does not explicitly connect 
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the Spirit and the concept of witness, except in Neh 9:30. In the NT the story is 
different, however. The Spirit can witness internally (Rom 8:16; 9:1), through the 
Scripture (Heb 10:15) or in some unidentifiable ways (Jn 15:26; Acts 5:32; 20:23; 1 Jn 
5:6, 7). We have also initially seen that in Acts the Spirit’s role is paramount for the 
concept of witness. 
In some aspects, the concept of witness in the NT continues to develop and 
change. First, the biggest change from the OT is the change of context. In the OT the 
concept of witness was embedded in the context of Israelite theocracy. In the NT this 
concept shapes new ecclesia which contains both Jews and gentiles who believe in 
Jesus as Messiah. This ecclesia lives in an environment which is hostile toward her, and 
where outside standards of life are not defined by YHWH. One concrete expression of 
this change can be seen in the overlap between the legal or juridical and 
religious/covenantal contexts. In the following examples, Jesus’ disciples are or will be 
brought to trial: Mt 10:18; Mk 13:9; Lk 21:13; 22:20; Jn 18:37; Acts 26:2. Yet, at these 
trials disciples do not function as witnesses for or against, but as witnesses about, 
testifying primarily about something. They are on trial because of their religious 
convictions which are ruling authorities oppose. 
Second, in the NT the cultic elements as witnesses practically disappear. For this 
reason, in the NT we do not find cases where the attribute of testimony can be imparted 
or transferred from one element to another. However, the NT introduces new entities as 
witnesses: human conscience and the human spirit. Although they are part of humans, 
we viewed them as impersonal entities, noting that they are not infallible witnesses. The 
fact that they are mentioned as witnesses speaks about the internalization of the concept 
of witness, and the reality and possibility of an individual’s internal dialogue as one 
form of witness. 
Third, we already noted that in the in the OT we did not encounter many explicit 
examples of witnessing in attempt to establish some religious truth. Due to the 
incarnation of Jesus, the truth about Jesus Christ becomes the focal point of the concept 
of witness in the NT. Verbal testimonies, miracles, creation of a new community, 
Scripture, work of the Holy Spirit, etc., are all in the service of the proclamation of this 
particular religious truth, and faithful living to that revelation. 
Our research thus far has given us a comprehensive picture of the concept of 
witness in the Bible. We have been able to identify various aspects of the concept, and 
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to track its development. But before we turn to the concept of witness in the Lukan 
writings, with the goal of determining the significance and impact of πνεῦμα ἅγιος on 
the concept of witness in Luke’s theology, we need to analyze the semantic range of 
other words that belong to or reflect the concept of witness in the NT.
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X. CHAPTER: 
THE SEMANTIC RANGE OF THE CONCEPT OF 
WITNESS IN THE NEW TESTAMENT – SELECTED 
TEXTS 
We have seen in the OT that the concept of witness is present not only at the 
phenomenological level, but also at the semantic. The same is true for the NT. Hence, in 
this chapter we will study words and events in selected parts of the NT which contain or 
reflect the concept of witness. We will analyze the dynamic of witnessing in the NT 
through the semantic range of particular words connected with the faculties of 
“speaking,” “seeing,” “hearing” or “knowing.” Our analysis will not be extensive (that 
is, we will not analyze every usage of a particular word in the NT), but we will select 
examples that demonstrate the usage of particular words with the concept of witness. 
Also, we will study selected events which, we believe, represent a form of witness. This 
semantic study should enrich our understanding and give us fuller picture of the aspects 
of the concept of witness in the Bible. 
1. Events 
As did the OT, the NT also contain events which represent a form of witness. We 
cannot treat any in detail. It will be sufficient to mention and briefly analyze them. 
1.1 Incarnation 
No doubt the most significant event which represents a form of witness is the event of 
incarnation, and this aspect is especially emphasized in the Gospel of John. Speaking of 
Jn 1:14 and the word σκηνόω “take up residence,” Keener (2012b, 408–410) says: “Just 
as God ‘tabernacled’ with his people in the wilderness, God’s Word tabernacled among 
the witnesses of the new exodus accomplished in Jesus...John may emphasize that 
Jesus, rather than the temple or tabernacle, is the true locus of God’s activity among 
humanity.” Jesus’ coming to the earth was not only an opportunity for people to see 
God’s glory, but Jesus also revealed his Father. Astonishingly, he even declared to his 
disciples that “Anyone who has seen me has seen the Father” (Jn 14:9). All this 
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demonstrates that incarnation is an event which gave people opportunity to see and 
experience another dimension of reality. This is further affirmed by John’s dualism 
(“from above” vs. “from below”). Such language belongs to the context of witness. To 
that, we can add that the second coming of Christ is also an event which represents 
witness, because the phenomena as foretold include observation and seeing: “Then will 
appear the sign of the Son of Man in heaven. And then all the peoples of the earth will 
mourn when they see the Son of Man coming on the clouds of heaven, with power and 
great glory (Mt 24:30). 
1.2 Miracles 
A logical extension of the incarnation is the way that Jesus brought his world with him 
and demonstrated its reality. His miracles are part of this demonstration. When John’s 
disciples question Jesus in Mt 11:1-6, Jesus points to what they have witnessed 
(including miracles) as manifestations of the kingdom: “Jesus replied, ‘Go back and 
report to John what you hear and see: The blind receive sight, the lame walk, those who 
have leprosy are cleansed, the deaf hear, the dead are raised, and the good news is 
proclaimed to the poor. Blessed is anyone who does not stumble on account of me.’” 
The NT uses several words for miracles, and particularly important for our analysis is 
the noun σημειον, usually translated as “sign.” According to Ladd (1993, 309), “A 
‘sign’ is a mighty work wrought by Jesus that represents the revelatory and redemptive 
event happening in him.” Ladd explains further (1993, 410): “Signs, like works, witness 
to the presence and power of God in the person of Jesus…Their meaning is in revealing 
of the redemptive action of God in Jesus that they represent.” As such, signs do not 
point to themselves but reveal and point to a greater reality. For this reason, we must 
recognize the presence of the concept of witness in Jesus’ miracles as well. 
1.3 Pentecost 
We also see the concept of witness in the coming of the Spirit at Pentecost, for two 
reasons. First, the events themselves had observing witnesses. The apostles themselves 
ὁράω “saw” tongues of fire coming on themselves (Acts 2:3). Other people gathered in 
Jerusalem ἀκούω “heard” the φωνή “sound” of the apostles speaking in tongues (Acts 
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2:6, 8, 11). Thus, Pentecost was a visible and observable event; this was exactly Peter’s 
point when he notes at the conclusion of his sermon (Acts 2:33) that people ἀκούω and 
βλέπω the Spirit being poured out.270 
Second, we have seen that the underlying idea behind the concept of witness in 
the OT was “repetition.” Thus it is interesting that in the book of Acts we find three 
detailed accounts of the Spirit being poured out on believers: chap. 2, 10 and 19. Of 
course, we cannot say that Acts contains three Pentecosts, and only in Acts 2 is fire 
mentioned as a phenomenon accompanying the coming of the Spirit. Yet the repetition 
is nevertheless present. God has poured out his Spirit, and he is doing it again and again. 
Based on these two arguments, we can undoubtedly count the pouring out of the Spirit 
as an event which represent a form of testimony. 
2. Words 
2.1 Speaking 
There are several words for speaking that we can take into consideration in our analysis. 
The general meaning of the verb ἀναγγέλλω is “report.” Its usage with relation to the 
concept of witness is connected either with witnesses who report about what has 
happened through their immediate knowledge271 (Jn 5:15; Acts 14:27; 15:4; 19:8; 2 Cor 
7:7; 1 Jn 1:5), or with speech about the future and witnesses who will in the future give 
report based on their immediate knowledge (Jn 16:13, 14, 15). 
The verb ἀπαγγέλλω “tell, declare” is used in the context of witnessing to refer 
to eyewitnesses who either saw and/or heard something (function of observing 
witnesses), or did something and then gave report about that act (function of testifying 
witnesses). So Herod in Mt 2:8 requests that the Magi find the new born king of Israel 
and ἀπαγγέλλω to him. In Mt 8:33, Mk 5:14 and Lk 8:34, the pig herdsmen, after 
witnessing the destruction of the pigs, went into the town to ἀπαγγέλλω to others what 
                                                 
270 Archer (2011, 53) describes Pentecost as God’s disclosure and exposure: “The self disclosure 
of God involves the act of self exposure. God is revealed as liberator through Israel’s exodus. Jesus is 
revealed as the messianic Lord through the resurrection. At Pentecost, God is revealed as the Spirit of 
Life. Pentecost is definitive historic moment in the salvific journey of the people of God. Pentecost is an 
intimate yet “tangible” revealing of the Holy Spirit who becomes a permanent sojourner with the pilgrim 
people of God in the absence of the resurrected Christ.”  
271 Immediate knowledge as eyewitness knowledge or first-hand knowledge. 
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had happened. As a result, those who heard their report went to εἶδον “saw” (Mk 5:14; 
Lk 8:35) for themselves what happened. When they arrived, they give additional 
witness, since in Mk 5:16 the original witnesses describe what happened to demon 
possessed man and pigs. Lk 8:36 mentions only description of what happened to the 
demon-possessed man. In Mk 5:19, Jesus charges the now-delivered man to go home to 
his own people and ἀπαγγέλλω what the Lord has done for him. That same charge is 
repeated in Lk 8:39, but instead ἀπαγγέλλω, Luke uses the verb διηγέομαι “tell.” 
In Mt 11:4, Jesus tells the disciples of John the Baptist to inform their teacher 
about Jesus’ ministry based on what they ἀκούω “hear” and βλέπω “see.” The same 
event is described in Lk 7:22 but instead βλέπω Luke uses verb εἶδον, which has the 
same meaning. Interestingly, Matthew says that John sent his disciples because of what 
John ἀκούω about Jesus. Lk 7:18 explains that John’s “hearing” about Jesus comes 
from his disciples, themselves eyewitnesses who ἀπαγγέλλω to him about Jesus’ 
ministry. 
In Mt 28:10 the women meet risen Jesus, who charged them to ἀπαγγέλλω the 
other disciples that he would meet them in Galilee. First, the women are observing 
witness, but because of the encounter with Jesus, they must become testifying witness. 
The same pattern awaits the disciples, who first must ὁράω “see” him. 
All other examples of the usage of ἀπαγγέλλω follow this same pattern. In Mk 
6:30 the apostles gathered around Jesus to report to him all they had done and taught. In 
Mk 16:10 Mary Magdalene wants to tell Jesus’ disciples that he has risen from the dead. 
In Acts 4:33, upon their release from prison, Peter and John went back to their own 
people and reported all that the chief priests and the elders said to them. In Acts 5:22-23 
the officers report that the apostles are no longer in jail. In Acts 11:33 Cornelius gave 
report about his vision of an angel. The servant girl in Acts 12:14, after seeing Peter, 
reports about his release from prison. Peter in Acts 12:17 charges those who were 
praying for his release to go and tell others about his freedom. In Acts 15:27 the 
Jerusalem council sends two representatives with the letter to verbally ἀπαγγέλλω the 
council’s decision. In all these examples and others (such as Acts 16:36, 38; 1 Thess 
1:9; 1 Jn 1:2, 3) reporting (testifying witness) is done based on eyewitnesses knowledge 
(observing witness). In a few cases (e.g., Acts 23:16, 17, 19) we cannot sure whether the 
report is based on eyewitness or second-hand knowledge. Similarly, in Acts 28:21, 
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where we find ἀπαγγέλλω + λαλέω “speak,” both could be based on first- and/or 
second-hand knowledge. 
The verb λέγω “speak” or its aorist form εἶπον sometimes refer to “testifying.” 
Not all speaking is testifying, but it can be on occasion. In Mt 17:9, Jesus forbids Peter, 
James and John to “speak” about what they had ὅραμα “seen.” They have been 
observing witnesses to the event of Jesus’ transfiguration, yet must for a time remain 
silent. In Mt 26:69, 71 the servant girls testify that Peter was a companion of Jesus. In 
Mt 28:5 the angel of the Lord testifies about a past event (perhaps as an eyewitness) 
when Jesus declared that he would rise from the dead, and v. 6 contains the content of 
his testimony. Furthermore, by telling the women to εἶδον “see,” he invites the women 
to perform the role of observing witnesses. Then in v. 7 he charges them to go and εἶπον 
“speak” to other disciples the message that Jesus is alive. In Mk 3:22 the teachers of the 
law give an interpretative conclusion about Jesus: based on their observing and hearing, 
they declare that Jesus is possessed by Beelzebul! Such speech we can qualify as 
testimony. 
The verb διηγέομαι “tell” predominantly signifies speaking based on eyewitness 
knowledge or experience. In Mk 5:16 “telling” is based on εἶδον “seeing,” and in Mk 
9:9, just as in Mt 17:9, Jesus forbids his disciples to speak about the transfiguration. In 
Lk 8:39; 9:10 and Acts 12:17, “telling” is also a result of being an eyewitness. Only in 
Acts 9:27, where Barnabas testifies about Paul’s conversion experience, is διηγέομαι 
used when the subject was not an eyewitness of that which he testifies to. 
The following group of words appear rarely, yet they also contribute to the 
dynamics of the concept of witness. On three occasions (Mk 1:45; 5:20; 7:36), the verb 
κηρύσσω “proclaim, tell” refers to speech as eyewitness testimony. In Mk 1:45, 
alongside κηρύσσω, the verb διαφημίζω “spread” also appears. The content of man’s 
testimony is his healing presented as λόγος “word” or “news.” The verb προσφωνέω 
“speak, address” is used in Acts 21:40 and 22:2 to introduce Paul’s testimony in chap. 
22. Finally, the verb κράζω “shout, cry out” is used in Mk 3:11 to describe the 
confession that evil spirits make when they θεωρέω “see” Jesus. In Jn 1:15 κράζω is 
used together with the verbs λέγω and μαρτυρέω to describe John the Baptist’s 
testimony about Jesus. And in Jam 5:4, κράζω describes the cry of the wages that 
corrupt rich people failed to pay to their workers. 
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The verb λαλέω “speak” presents a more complex situation. In several examples, 
subjects “speak” about future things. So, those who speak do not have to be observing 
witness of the things they speak about. For example, in Lk 24:6 angels remind women 
who went to Jesus’ tomb of something that Jesus previously said regarding future 
events, and the content of this testimony is in v. 7. Obviously, the women witnessed 
when Jesus spoke about his future, so angels appeal to their memory. However, we 
cannot be sure whether those angels were also present for Jesus’ speech on the topic; 
perhaps their knowledge of this thing comes from some other source. In Lk 24:25 Jesus 
reminds his disciples of what the prophets spoke regarding the coming Messiah. The 
prophets’ words did not come from immediate knowledge, nor were Jesus’ disciples 
present when prophets spoke. Hence, here we have another example of the overlap 
between prophecy and testimony. Similarly, in Acts 2:31 David spoke about future 
things because he προοράω “foresaw” them, and Acts 3:21 also refers to the prophets’ 
predictions about future things (in this case overall restoration). 
In few examples the verb λαλέω appears alongside Greek words for testimony. 
In Jn 3:11 we see synonymous parallelism between ὃ οἴδαμεν λαλοῦμεν “we speak of 
what we know” and ὃ ἑωράκαμεν μαρτυροῦμεν “testify to what we have seen.” 
Accordingly, “knowledge” is a basis for “speaking” just as “seeing” is basis for 
“testifying.” The fact that λαλέω here refers to testifying is further confirmed at the end 
of the verse, where such speaking and testifying is labeled as μαρτυρία “testimony.” In 
Acts 8:25 λαλέω is connected with διαμαρτύρομαι in διαμαρτυράμενοι καὶ λαλήσαντες 
τὸν λόγον τοῦ κυρίου “having testified and spoken the word of the Lord.” Finally, Paul 
in Acts 26:22 is described as the one who stands in order to μαρτυρόμενος “testify” and 
λέγων “speak.” Thus, here is another example of speaking linked with testifying. 
On a few occasions, λαλέω results from “hearing” or “seeing.” In such instances, 
we view “speaking” as a form of testimony. In Jn 8:26 Jesus declares that he “speaks” 
what he has “heard” from his Father κἀγὼ ἃ ἤκουσα παρʼ αὐτοῦ ταῦτα λαλῶ. In Jn 
8:38, ἃ ἐγὼ ἑώρακα παρὰ τῷ πατρὶ λαλῶ, Jesus’ “speaking” is grounded in “seeing.” 
Finally, in Acts 4:20 Peter and John’s λαλέω is grounded in both εἶδον “seeing” and 
ἀκούω “hearing.” In those instances, the role of observing witnesses (through seeing 
and/or hearing) is basis for their speech as testifying witnesses. 
Finally, on a few occasions, we can deduce that speaking implies testimony 
solely from the context. Acts 16:32 connects λαλέω with speaking τὸν λόγον τοῦ κυρίου 
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“the word of the Lord”; this expression stands for the gospel which is a historical 
record of Jesus’ life, passion, resurrection and second coming.272 Similarly, Phil 1:14 
connects λαλέω with λόγος, again referring to the gospel. In Acts 21:39 λαλέω 
introduces Paul’s testimony in chap. 22. And Rom 15:18 connects λαλέω with speaking 
about “what Christ has accomplished through me in leading the Gentiles to obey God 
by what I have said and done” (NIV). 
The verb καταγγέλλω “proclaim” appears in the context of witness in three 
different ways. First, it occurs in connection with proclamation of a particular message: 
τὸν λόγον τοῦ θεοῦ “the word of God” (Acts 13:5; 17:13); τὸν λόγον τοῦ κυρίου “the 
word of the Lord” (Acts 15:36); τὸ μυστήριον τοῦ θεοῦ “the mystery of God” or τὸ 
μαρτύριον τοῦ θεοῦ “the testimony of God” (1 Cor 2:1);273 ὁ εὐαγγέλιον “the gospel” (1 
Cor 9:14). In these cases, those who testify can have full (the Twelve), partial (Paul) or 
nonexistent (Barnabas) eyewitnesses experience of what they are talking about. Second, 
it occurs in connection with speaking about future things, since there is a strong link 
between prophecy and testimony, and speech about future sometimes can be classified 
as testimony. So, in Acts 3:24 Peter mentions how prophets λαλέω “spoke” and 
καταγγέλλω “proclaimed” future things. Both the NIV and NRSV translate καταγγέλλω 
in terms of speaking about future things, the NIV as “foretold,” and the NRSV as 
“predicted.” In Acts 4:2 the apostles καταγγέλλω about future things, here the 
resurrection of the dead. In these cases, those who testify were not observing witnesses, 
so their authority to speak about the future is grounded in other factors (such as 
revelation, or inspiration). Third, Rom 1:8 uses καταγγέλλω with the content of “the 
story of how they [believers in Rome] came to faith [which] was widely known 
throughout the world” (Mounce 1995, 66). Hence, this report may include those who 
actually witnessed to that faith. 
The verb φημί “say” is used in one of four ways. First, it refers to eyewitness 
testimony, regardless of whether the witnesses themselves experienced something or 
were present when something happened. Examples of such usage are: Mk 9:38; Lk 
22:58; Acts 10:30; 16:37; 17:22; 22:2; 25:24. Second, it is used in Acts 7:2 to introduce 
                                                 
272 In John, Gospel entails also the story of Jesus’ preexistence. 
273 “From an exegetical point of view the reading μαρτύριον τοῦ θεοῦ, though well supported (אc 
B D G P Ψ 33 81 614 1739 Byz itd,  vg syrh copsa arm eth Origen al), is inferior to μυστήριον, which has 
more limited but early support in P46? א* A C 88 436 it, 61 syrp copbo Hippolytus Ambrosiaster Ephraem 
Ambrose Pelagius Augustine Antiochus. The reading μαρτύριον seems to be a recollection of 1:6, 
whereas μυστήριον here prepares for its usage in ver. 7” (Metzger 1994, 480). 
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Stephen’s testimony. Stephen’s testimony is not an eyewitness testimony, but he repeats 
the commonly known history of the Jewish people. Third, it is used in Mt 26:61, in 
Jesus’ trial, when false witnesses relate what Jesus allegedly said. Finally, it is used in 
Mt 26:34 by Jesus to announce Peter’s future betrayal. 
The final word that we will consider is the verb εὐαγγελίζω “tell the good 
news.” Although “the good news” can be many different things, in the NT the good 
news is primarily connected with Jesus. Since we already established that the gospel is a 
historical record of Jesus’ life and ministry (plus his preexistence and future events), 
speaking about those events is a form of testimony. Accordingly, εὐαγγελίζω can be 
connected with: news about Jesus’ birth (Lk 2:10); “the kingdom of God” (Lk 4:43; 8:1; 
16:16; Acts 8:12 [and the name of Jesus Christ]); the idea that  Jesus is Messiah (Acts 
5:42); λόγος “word” (Acts 8:4; 1 Cor 15:2; cf. Acts 8:25); Jesus (Acts 8:35); the 
message about “peace through Jesus Christ” (Acts 10:36) or “peace” (Eph 2:17); “the 
Lord Jesus” (Acts 11:20); “fulfilled promise given to the fathers” (Acts 13:32); 
“command to turn from idols to the living God” (Acts 14:15); “the word of the Lord” 
(Acts 15:35); “Jesus and the resurrection” (Acts 17:18); “the good news of God” (2 Cor 
11:7), “the good news” (Gal 1:11) or “eternal gospel” (Rev 14:6); αὐτὸν “him” (Gal 
1:16); τὴν πίστιν “faith” (Gal 1:23); “the boundless riches of Christ” (Eph 3:8); 
“entrance into the rest” Heb 4:2, 6; ῥῆμα κυρίου “word of the Lord” (1 Pet 1:25), etc. 
On two occasions, εὐαγγελίζω is not strictly connected with Jesus. It is used to refer to 
the news that the angel Gabriel brought to Zechariah about the future birth of John the 
Baptist (Lk 1:19), and it was used to refer to the good report that Timothy brought to 
Paul from the church in Thessaloniki (1 Thess 3:6). Finally, εὐαγγελίζω can stand alone 
in the text: Mt 11:5; Lk 3:18; 4:18; 7:22; 9:6; 20:1; Acts 8:25;274 8:40; 14:7, 21; 16:10; 
Rom 1:15; 10:15; 15:20; 1 Cor 1:17; 9:16, 18; 15:1;275 2 Cor 10:16; Gal 1:8, 9; 4:13; 1 
Pet 1:12; 4:6; Rev 10:7. 
2.2 Hearing 
                                                 
274 Although, from the context it is clear that εὐαγγελίζω is synonymous with proclamation of 
“the word [logos] of the Lord” and testifying “about Jesus.” 
275 From the context it is clear that εὐαγγελίζω stands for historical record of Jesus death, burial, 
resurrection, and post-resurrection appearances (1 Cor 15:3-8). 
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The verb ἀκούω “hear” when used in the context of witness usually refers to those who 
hear something. On most occasions, those who speak are eyewitnesses (and for that 
matter function as testifying witnesses), and those who “hear” are recipients of these 
testimonies. As such, their hearing in these cases is indirect or second-hand knowledge, 
not eyewitness or first-hand. Since there are many examples of these, I will summarize 
the results. 
For example, in Mt 2:3 Herod hears the news about appearance of the star in 
connection with the birth of Messiah. He receives testimony from those who had seen it, 
and his “hearing” is not eyewitness or direct knowledge. These same ideas are also 
present in Mt 2:22; 4:12; 5:21, 27, 32, 38, 43; 11:2; 14:1, 13; 24:6 (+ ἀκοή “report”); 
28:14; Mk 3:8, 21; 6:14, 16, 29, 55; 13:7; 16:11; Lk 1:58; 4:23; 7:3; 9:7, 9; 16:2; 21:9; 
22:71; 23:8; Jn 1:40; 4:1, 47; 9:35; 11:4, 6, 20, 29; 12:12, 18; 19:8; Acts 2:37; 4:24; 5:5, 
11, 24, 33; 7:12; 8:14; 9:13, 21, 38; 11:1; 15:24; 17:8; 21:20 (people received testimony 
through their hearing), 22; 28:15; Gal 1:13, 23; Eph 1:15; 3:2; 4:21; Phil 1:27; 2:26; Col 
1:4, 9; 2 Thess 3:11; Philem 1:5; 1 Jn 2:7, 24; 3:11; 2 Jn 1:6; 3 Jn 1:4; Rev 3:3. 
Sometimes it is difficult to determine whether those who “hear,” hear something 
because they are observing witnesses or because they are observing witnesses who also 
have received knowledge second-hand. Such examples are Acts 19:26 (+ θεωρέω 
“observe”); 23:16; Phil 4:9 and 2 Tim 1:13. 
The verb ἀκούω is also used to describe the “hearing” of observing witnesses. 
Examples of such hearing can be found in: Mt 9:12; 11:4; 13:13-15 (cf. Mk 4:12; Lk 
8:9-10 + βλέπω “see”);276 17:6; Mk 2:17; Lk 7:22; Jn 3:22; 8:26, 38, 40; 12:29; 14:28; 
15:15; Acts 1:4; 2:22;277 2:33 (+ βλέπω “see”); 4:20; 7:34; 9:4, 7; 11:7; 14:11; 21:12; 
22:7, 14 (+εἶδον “see”), 15 (+ὁράω “see”); 26:14; 2 Cor 12:4; 2 Tim 2:2; 2 Pet 1:18; 1 
Jn 1:1, 3. Also, throughout the book of Revelation, John is described as eyewitness 
because of what he hears: Rev 1:10; 4:1; 5:11, 13; 6:1, 3, 5, 6, 7; 7:4; 8:13; 9:13; 10:4, 
8; 12:10; 14:2, 13; 16:1, 5, 7; 18:4; 19:1, 6; 21:3; 22:8. 
Finally, ἀκούω can be used to refer to hearing about future events, such as the 
coming of the antichrists (1 Jn 2:18) or the spirit of Antichrist (1 Jn 4:3). Also, in Mk 
                                                 
276 Seeing and hearing in these verses refer primarily to Isaiah's generation, yet Jesus takes these 
lines and applies it to his generation. Paul does the same in Acts 28:26-27. 
277 Acts 2:22 signifies hearing of observing witnesses, because Peter concludes that Jesus was “a 
man attested to you by God” (NRSV), and for “attested” Luke uses verb ἀποδείκνυμι which has a sense 
of being or becoming displayed in a manner accessible or observable by the public. For that matter, Peter 
just remind them to what they themselves had already seen and heard. 
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14:58 and Acts 6:14, the witnesses against Jesus and Stephen base their testimonies on 
the false premise that they had “heard” them saying certain things about future events. 
2.3 Seeing 
There are several words that are used for seeing in the context of witnessing in the NT. 
The most significant word is the verb ὁράω “see” or its aorist form εἶδον. It is most 
often used to describe the “seeing” of observing witnesses who, as a consequence of 
their observation, may or may not be or become testifying witnesses. We can detect 
several ways ὁράω is used. 
The first group of people “see” something that makes them observing witnesses. 
This can be seen from the following examples: Mt 2:2, 9; 3:16; 13:17; 14:26; 17:3; 
21:32; 24:15; 26:58; 28:10, 17; Mk 1:10; 2:12, 16; 16:5; Lk 1:12; 9:32; 10:24; Acts 
7:31; 13:12; Phil 1:27;278 1:30;279 4:9.280  
The second group of people observe something and respond by becomes 
testifying witnesses. Examples of such usage are following texts: Mt 9:8 (δοξάζω 
“praise”); 27:54 (λέγω “speak”);281 Mk 2:12; 14:67 (λέγω “speak”); 5:16; 9:9 
(διηγέομαι “describe”); 9:38 (φημί “said”); 15:39 (εἶπον “said”); Lk 2:15 (v. 16 
γνωρίζω); 5:8, 26 (λέγω “speak”); 9:49; 22:56 (εἶπον “said”); 23:47; 26:71 (λέγω 
“speak”); Jn 1:34 (μαρτυρέω “testify”); 6:14; 20:50 (λέγω “speak”); 12:41 (λαλέω 
“say”); 20:18 (ἀπαγγέλλω “announce”); Acts 7:34;282 7:44;283 14:11 (ἐπαίρω “raise 
voice”);284 28:4 (λέγω “speak”); 1 Jn 1:1-3 (μαρτυρέω + ἀπαγγέλλω “testify” + 
“announce”). 
                                                 
278 Probably εἶδον “seeing” refers to first-hand knowledge, and ἀκούω refers to second-hand 
knowledge. 
279 Philippians saw Paul’s struggle (first-hand experience), and now they ἀκούω about his 
struggle. Yet, their hearing is a second-hand experience. 
280 “Hearing” and “seeing” include first-hand experiences, although “hearing” can be also 
second-hand experience. 
281 In this example as well as in Mk 15:39 and Lk 23:47 Roman soldier is an observing witness, 
yet he also offers interpretation of event of Jesus’ death. 
282 This is quotation from the exodus story where YHWH had “seen” and “heard” Israel’s 
groaning, so now he will act to ἐξαιρέω “deliver” them. 
283 As in Acts 7:34, observing witnesses do not testify for what they seen, but acts upon it. In this 
case, the text speaks about ποιέω “making” of the tabernacle based on the patter Moses saw. 
284 In this case, people interpreted miracle in a wrong way. 
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The third group observe something, and their response is to challenge or ask 
questions. For example, in Mt 9:11 and Mk 2:16,285 the Pharisees saw Jesus eat with tax 
collectors and sinners. They responded by asking questions, which is a form of 
challenge. In Mt 12:2 the Pharisees are again the ones who saw Jesus’ disciples do 
something unlawful on the Sabbath, so they protested. 
Finally, the last group are people who are told that they will see certain things in 
the future. So, in Mt 24:15; Mk 13:14; Lk 21:20 and 21:31, Jesus warns his disciples 
about future events. He tells them that when they “see” these things, they must respond 
in a certain way. Jn 8:56 is puzzling because Jesus says that Abraham εἶδον “saw” 
Jesus’ day and that he (Abraham) was glad to see it. This could mean that Abraham 
experienced some preincarnate manifestation of Jesus, or that he had a vision which 
enabled him to see the future. Or “seeing” means that he metaphorically foresaw 
Messiah’s coming through the eyes of faith. In any case, Abraham was able to see the 
future. 
John in Revelation is in a special category. Throughout he is described as 
eyewitness, sometimes because of the faculty of “seeing.” Sometimes John only 
observes, and other times he speaks: Rev 1:2 (μαρτυρέω), 12, 17, 19 (γράφω “write”), 
20; 4:1; 5:1, 2, 6, 11; 6:1, 2, 5, 8, 9, 12; 7:1, 2, 9; 8:2, 13; 9:1, 17; 10:1, 5; 13:1, 2, 11; 
14:1, 6, 14; 15:1, 2, 5; 16:13; 17:3, 6, 8, 12, 15, 16, 18; 18:1; 19:11, 17, 19; 20:1, 4, 11, 
12; 21:1, 2, 22. 
The verb βλέπω “see, look at” in the context of witness points to observing 
witnesses. In Mt 6:4, 6, 18 God is the one who sees what people do in secret. In Mt 
13:16 and Lk 10:24 Jesus claims that his disciples are blessed because they have an 
opportunity to βλέπω and ἀκούω him. A similar combination of βλέπω and ἀκούω 
appears in Mk 4:12, where Jesus repeats Isaiah’s statement about “ever seeing but never 
perceiving, and ever hearing but never understanding,” and in Acts 2:33 where people 
saw and heard the coming of the Spirit. Further, in Mt 15:31 people were eyewitnesses 
to Jesus’ miracles. In Lk 24:12 Peter sees an empty tomb and tries to interpret this 
event. In Jn 5:19 Jesus presents himself as the one who observes what the Father is 
doing and then repeats what he observes. In Acts 8:6 people observed the miracles that 
Philip performed. In Rev 1:11, Jesus instructs John to write to the churches what he 
                                                 
285 The same text is in Lk 5:27-31, yet there Luke does not use the verb ὁράω. 
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βλέπω. Seeing is a faculty of an observing witness, while writing is a faculty of 
testifying witness. His role as observing witness of different heavenly things is 
additionally confirmed in Rev 1:12; 17:8; 22:8. 
The verb θεωρέω “observe” in the context of witness also points to observing 
witnesses, who occasionally can also be testifying witnesses. We find θεωρέω use to 
describe observing witnesses in the following examples. In Mk 5:15; Jn 2:23; Acts 3:16 
and 8:13, people observed miracles performed by Jesus and/or the apostles. In Jn 6:2 the 
crowd follows Jesus because they saw his signs. In Mt 27:55 and Mk 15:40 a group of 
women observed Jesus on the cross. In Lk 23:48, when the people observed Jesus death, 
they beat their breasts and went away. In Jn 20:6-7 Peter sees Jesus’ clothes in the tomb. 
In Jn 20:12 Mary Magdalene saw two angels in Jesus’ tomb. And in Lk 24:39 the 
disciples saw Jesus’ resurrected body. We find other examples of observing witnesses. 
The disciples in Lk 21:6 who see the stones of the Temple, which would in the future be 
removed. The disciples in Jn 6:19 saw Jesus walking on water. Peter in Acts 10:10 saw 
a vision. In Acts 19:26, Demetrius the silversmith addresses the people of Ephesus as 
observers when he speaks against Paul. He appeals to the people’s knowledge of Paul 
based on their θεωρέω and hearing ἀκούω. In 1 Jn 3:17, John instructs his readers to 
help other believers if they observe them in need. And in Rev 11:11, 12, people who 
observe what happened with two witnesses. 
Sometimes, observing witnesses who θεωρέω “observe” something step into the 
role of testifying witnesses. First, a few texts describe Jesus in these terms. In Mk 12:41-
44, Jesus observes people put their money into the temple treasury, concluding with his 
testimony λέγω about the poor widow’s offering (12:43). In Lk 10:18 Jesus εἶπον “said” 
that he “saw” Satan falling from heaven. Second, people who have been observing Jesus 
can become testifying witnesses about Jesus. The women in Mk 15:47 saw the tomb 
where Jesus was laid; in Mk 16:4 they witnessed that the stone was rolled away from 
the tomb; then in 16:7 the angel instructs them to εἶπον disciples about Jesus’ 
resurrection. In Lk 23:35, people who observed Jesus on the cross mocked him by λέγω: 
“He saved others; let him save himself if he is God’s Messiah, the Chosen One” (NIV). 
In Jn 4:19 the Samaritan woman observes Jesus then λέγω that he is a prophet. And in 
Acts 7:56, Stephen sees heaven open and the exalted Jesus, then εἶπον to the religious 
leaders. Third, a few texts describe people’s testimony about other people. In Jn 9:8 
people saw the man born blind now healed and began to λέγω, “Isn’t this the same man 
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who used to sit and beg?” (NIV). In Acts 17:16, Paul observed the idols in Athens and 
then he φημί about their idolatry (v. 22). Finally, in Acts 28:6, after people saw that 
Paul was not killed by the poisonous snake’s bite, they λέγω that he is a god. 
We find three special uses of the verb θεωρέω, which do not fall into the 
categories defined above. In Jn 17:24, as part of his prayer, Jesus asks that his disciples 
might θεωρέω his glory in the future. In Acts 27:10, Paul uses θεωρέω in his prophetic 
statement about the near future shipwreck. In Heb 7:4, the author of Hebrews asks his 
readers to θεωρέω “see” Melchizedek’s greatness in light of Abraham’s tithe of the 
plunder to Melchizedek. Obviously, such examples of “seeing” are more in line with 
having proper understanding than serving as an observing witness. 
The verb θεάομαι “see” is predominantly used for observing witnesses. So, Jesus 
warns not to do our righteousness in front of others to be seen by them (Mt 6:1). 
Likewise, he speaks against the teachers of the Law and the Pharisees in Mt 23:5 
because they do their deeds to be seen by others. Further, in Lk 23:55 the women 
observe the tomb where Jesus body was laid; in Jn 1:32 John speaks of seeing the Spirit 
come from heaven and remain on Jesus; in Acts 1:11 the angels speak to the disciples 
about how they had seen Jesus ascending to into heaven; in Acts 22:9, Paul’s 
companions saw the light but did not hear the voice that spoke to Paul (Acts 22:9). 
In few occasions, θεάομαι denotes the basis for performing the role of testifying 
witness. In the long ending of Mark (16:11), Mary Magdalene is presented as an 
observing witness because she saw the resurrected Jesus alive. We also know that she 
spoke about what she had seen to the other disciples because they “heard” ἀκούω “that 
Jesus is alive”… but “they did not believe it” (NIV). In 1 Jn 1:1 θεάομαι is one of a list 
of verbs that serve as the basis for apostolic testimony (1:2); this is also the case in 4:14, 
where θεάομαι serves as the basis for μαρτυρέω. 
Two other verbs are used in a significant way to refer to seeing in the context of 
witnessing. First, notice the noun βλέμμα “looking,” “the act of seeing” (BDAG). This 
noun is used in 2 Pet 2:8 to describe Lot’s soul’s torment as he βλέμμα “saw” and 
ἀκούω “heard” the lawless deeds of his neighbors. Second, we include the noun ὅραμα 
“the thing seen,” which in Mt 17:9 refers to Peter, James and John’s having been 
observing witness at the Mount of transfiguration. 
2.4 Remembrance 
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We have already seen that the word μάρτυς and its cognates probably comes from the 
root smer, which refers to “bearing in mind, remembering, being careful of something.” 
With that concept in mind, we find two Greek verbs that refer to the activity of 
remembrance as a form of witnessing. Generally, remembrance is an activity of going 
mentally into the past to recollect certain events, situations or sayings. This is possible 
for those who were eyewitnesses of particular events. Based on that memory, a witness 
may then testify in various ways. 
The first verb is μνημονεύω “remember.” In the following examples subjects are 
required to remember something which they had previously seen, heard or experienced: 
Mt 16:9; Mk 8:18; Jn 16:21;286 Acts 20:31; Eph 2:11; 1 Thess 2:9; 2 Thess 2:5; Heb 
13:7; Rev 2:5; 3:3; 18:5. In Jn 16:4, Jesus speaks about a time in the future when his 
disciples will remember his words. 
In some instances, however, being an eyewitness or having a personal 
experience with some event or fact is not a prerequisite for remembrance. The question 
we must ask is whether we can consider such recollection as a form of witness or not? 
For example, as Jesus teaches his disciples about the coming of the Kingdom, he 
requires his disciples to remember Lot’s wife (Lk 17:32). Likewise, Paul, who was not 
present to hear Jesus’ statement, “It is more blessed to give than to receive,” accepted 
them as trustworthy and repeats them to his listeners (Acts 20:35). Further, Paul in Col 
4:18 asks his readers to remember his chains. Likewise, in 2 Tim 2:8 he charges 
Timothy to remember Jesus Christ raised from the dead. What is common in all these 
examples is that testimony (about someone or something) is received through some 
mediator (Scripture, other eyewitness). Hence, the act of remembrance (remembering 
the past in order to inform the present) occurs only if a person accepts what is conveyed 
to him or her as trustworthy and true, and then act upon that basis. 
The same dynamic is present in the verb μιμνῄσκομαι “remember, recollect.” 
Sometimes remembrance can spring from eyewitnesses account: Mt 5:23; 26:75; Lk 
16:25; 24:6, 8; Jn 2:22; 12:16; Acts 10:31; 11:16; 2 Tim 1:4, Heb 13:3. The principle is 
the same in Lk 23:42, but request to remember refers to the future. Again, however, 
remembrance is not necessarily the result of personal experience. In Jn 2:17 Jesus’ 
disciples remembered particular text from the Scripture when they recognized its 
                                                 
286 Here Jesus speaks hypothetically about woman who gives birth to her child. 
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fulfillment in Jesus’ life. We have a similar situation in 2 Pet 3:2, when Peter urges his 
readers to remember the words spoken in the past by the holy prophets. In Jude 17 we 
cannot be sure whether μιμνῄσκομαι (of “the predictions of the apostles”) is a result of 
direct or indirect knowledge of a particular event, or combination of both. As with 
μνημονεύω we conclude that remembrance can occur if people accept what is conveyed 
to them as trustworthy and true, and then act upon that basis. 
 
2.5 Knowledge 
Since knowledge is one of the prerequisite for being a witness, we will analyze verb 
γνωρίζω. The basic meaning of this verb is to give information to someone, and hence 
“make known.” In the context of the concept of witness, γνωρίζω refers to special 
knowledge that God made known to humans, which in turn may be proclaimed to other 
humans. 
In Lk 2:15 angels γνωρίζω to the shepherds information about Jesus’ birth. After 
the see the event for themselves (Lk 2:16), we see the shepherds γνωρίζω these things to 
other people (Lk 2:17). In 1 Cor 15:1 γνωρίζω is connected with the εὐαγγέλιον in the 
sense that the content of γνωρίζω was εὐαγγέλιον. Interestingly, while NIV and NRSV 
translate γνωρίζω here as “remind” (since Paul is referring to his previous preaching to 
the Corinthians); the NKJV translates γνωρίζω here as “declare” and the NASB “made 
known.” Γνωρίζω and εὐαγγέλιον are also brought together in Eph 6:19 where Paul 
talks about “making known the mystery of the gospel.” The content of information can 
be also general things, like Paul informing Corinthians about situation with Macedonian 
churches (2 Cor 8:1), or Paul’s companions (Tychicus in Eph 6:21; Tychicus and 
Onesimus in Col 4:7, 9) informing others about Paul’s circumstances. In 2 Pet 1:16 the 
content of γνωρίζω is future things (“the coming of the Lord Jesus”), but this γνωρίζω is 
based on apostles being ἐπόπτης “eyewitnesses” of Jesus’ majesty. 
2.6 Other significant words 
The noun φήμη appears twice in the NT, and both times it has a meaning of “a report, 
news.” So, in Mt 9:26 φήμη about Jesus raising a dead girl ἐξέρχομαι “spread” through 
281 
all that region. Likewise, in Lk 4:14 φήμη about Jesus ἐξέρχομαι “spread” throughout 
the whole countryside. In both cases we can assume that spreading of news was done by 
both eyewitnesses and those who received report from others and passed it on. 
Sometimes the noun λόγος can assume the meaning of “news.” In Mk 1:45 the 
κηρύσσω “announcing” and διέρχομαι “spreading” of λόγος refers to the “news” about 
healing a man with leprosy. In Lk 5:15 the λόγος about Jesus διέρχομαι “spread,” and in 
Lk 7:17 the action of spreading the λόγος about Jesus is carried by the verb ἐξέρχομαι. 
In Jn 4:39 the λόγος about Jesus is a result of the woman’s μαρτυρέω about him. In Jn 
21:23 the subject λόγος “news” that ἐξέρχομαι “spreads” is that the disciple (the author 
of the John’s Gospel) would not die. In Acts 5:24 λόγος refers to the “report” from v. 
23. And in Acts 11:22 λόγος refers to the news about the spread of the gospel and 
growth of the church. In these two instances, λόγος is received through ἀκούω 
“hearing.” 
Occasionally, λόγος is even more narrowly defined to specifically refer to the 
gospel. In Phil 1:14 λόγος (in reference to the gospel) stands alone. Likewise, in 1 Thess 
1:6, but the mention of εὐαγγέλιον in v. 5 brings λόγος in connection with εὐαγγέλιον. 
In Col 3:16 Paul defines “gospel” as Ὁ λόγος τοῦ Χριστοῦ “the word of Christ.” In Col 
4:3, he further defines λόγος as the μυστήριον τοῦ Χριστοῦ “mystery of Christ.” 
The noun ἀκοή, “hearing” or “report,” is also used in the context of witness. It is 
used in different, complementary ways. First, ἀκοή does not necessarily signify 
eyewitness testimony; it can also refer to rumors or talk among people about someone 
or something. Examples are: Mt 4:24; 14:1; 24:6; Mk 1:28; 13:7,287 etc. Secondly, ἀκοή 
can reflect the messenger’s side of an exchange, where a report is “given” or 
proclaimed. It can also refer to the recipient’s side, where a message is heard and 
accepted or rejected. Texts that reflect the messenger’s side of ἀκοή can be recognized 
by the presence of verbs that describe the activity of messengers. In those cases, ἀκοή 
refers to the news or message which is proclaimed. Examples are: Mt 4:24 with 
ἀπέρχομαι “go away, depart”; Mk 1:28 with ἐξέρχομαι “spread”; Jn 12:38 and Rom 
10:16288 with πιστεύω “believe.” Texts that reflect the recipient’s side of ἀκοή use verbs 
that describe the activity of recipients. In those cases, ἀκοή has the meaning of 
                                                 
287 In Mt 24:6 and Mk 13:7 ἀκούω “hear” signifies hearing about the facts (wars), and ἀκοή 
“report” signifies rumor about wars – that is possibilities that wars might happen (optional). 
288 It is debatable whether ἀκοή in Rom 10:17 means the activity of “hearing,” or the particular 
content of the “message” or “report.” 
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“hearing” news or a message. Examples of this second use are more numerous: Mt 
13:14, 24:6; Mk 13:7; 14:1; Acts 28:26 with ἀκούω. In Lk 7:1 ἀκοή describes the 
activity of hearing. In Gal 3:2 and 3:5 ἀκοή is part of the expression ἐξ ἀκοῆς πίστεως 
which can be translated as “hearing of faith.” In 1 Thess 2:13 we find the combination 
of λόγον ἀκοῆς “word of hearing” with verb παραλαμβάνω “receive.” Heb 4:2 uses the 
expression ὁ λόγος τῆς ἀκοῆς “word of hearing.” And 2 Pet 2:8 mentions Lot as 
distressed by his βλέμμα “observing” and ἀκοή “hearing” about lawless deeds, etc. 
Other minor words that fit into the context of witness are the nouns ἐπόπτης 
“eyewitness” (2 Pet 1:16) and αὐτόπτης “eyewitness” (Lk 1:2). Lastly, the verb δοξάζω 
“praise” is also used in the context of witness because it is used as a response to what 
was seen or heard (Mt 9:8 εἶδον, and Lk 2:20 ἀκούω + εἶδον). 
3. Conclusion 
As with the OT, our analysis of the semantic range confirmed that different words 
(notably verbs) and events can be loaded with idea or carry the concept of witness. 
Accordingly, we confirmed here as well that witnesses can be defined based on the 
activities they perform. That means that our definition of witness according to the NT 
must also include the semantic dynamic of the concept of witness. Results of this 
semantic analysis do not change our definition of witness but add confirmation to it. 
Semantic analysis confirmed the dynamics of the temporal aspect in the concept 
of witness, and also confirmed the separation or transition between observing and 
testifying modes of witness. This dynamic seems to be especially connected with the 
activity of speaking when it is done based on hearing, seeing, or experiencing 
something. 
We previously noticed that witnesses can also be defined based on the activities 
they perform, but the question remains as to when particular activities, such as 
“hearing,” “knowing” or “speaking,” can be categorized as belonging to the concept of 
witness. We also said that this question requires future study. However, our semantic 
analysis took one step in this direction and gave us some answers. 
First, we saw that various verbs such as δοξάζω, λέγω, φημί, λαλέω, ἀπαγγέλλω, 
etc., can be used to describe the work of testifying witnesses. Second, we saw that 
“hearing” does not always refer to first-hand experience. Instead, “hearing” can mean 
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receiving testimony from other eyewitnesses. In these instances, those who receive this 
testimony will have indirect or second-hand knowledge. These examples enable us to 
see the presence of the concept of witness even when it is not necessarily connected 
with eyewitnesses and eye witnessing. Third, sometimes “seeing” describes the seeing 
of future events, but such seeing requires faith on the part of listeners. We saw examples 
where Jesus warns his disciples about future events by telling them that when they “see” 
these things, they must act upon what they see in a certain way. Another example is 
how Abraham was able to see Jesus’ day. Also, the verb θεωρέω “to observe”, “to see” 
can be used to refer to seeing future events, and in one instance (Heb 7:4) seeing has to 
do more with having proper understanding than with simply observing something. We 
have a similar situation with “hearing,” because people can hear about future events 
such as the coming of the Antichrists (1 Jn 2:18) or the spirit of Antichrist (1 Jn 4:3). 
When the concept of witness is focused on future events, the concept may be connected 
with prophecy, since speech about the future can sometimes be classified as testimony. 
So we saw that in examples such as Acts 3:24; 4:2 prophets speak about future events, 
and they do so not as observing witnesses but on the basis of revelation/inspiration. 
The importance of repetition for the concept of witness is also confirmed in this 
analysis. Basically, all three selected events (incarnation, miracles, Pentecost), in the 
context of biblical story, reflect the idea of repetition. From Genesis 1–2 to Revelation 
21–22 and at all points between, YHWH’s intention is to dwell among the people on the 
Earth. So, Jesus’ incarnation is a continuation of that intention. Furthermore, even 
though miracles are signposts of a greater reality, in the NT they mark not only Jesus’ 
ministry but also the ministry of his disciples. As an expression of the kingdom of God, 
we can expect miracles to be repeated because of the unchanging reality of the kingdom 
of God that came with Jesus. Finally, the Holy Spirit was poured out on the day of 
Pentecost in Acts 2, yet a similar repetition of Spirit’s coming occurs in Acts 10 and 19. 
Even though Spirit’s coming is one-time event, filling with the Holy Spirit in the Bible 
is repeated event. 
Semantic analysis also additionally confirms the overlap we saw between the 
concept of witness and the Gospel. Since speaking about that historical event is a form 
of testimony, in our semantic analysis we came across different words that describes the 
activity of testifying about that event. So in Acts 16:32 and Phil 1:14 λαλέω “to speak” 
is connected with τὸν λόγον τοῦ κυρίου “the word of the Lord” and λόγος “the Gospel”, 
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and καταγγέλλω “to proclaim” appears in the context of witness about the Gospel (Acts 
13:5; 15:36; 17:13; 1 Cor 2:1; 9:14). We also observed different ways in which verb 
εὐαγγελίζω “to tell the good news” was used for the proclamation of the Gospel. 
Finally, since the word μάρτυς with its cognates probably comes from the root 
smer which means: “to bear in mind,” “to remember,” “to be careful,” semantic analysis 
also demonstrated the role of remembrance in the concept of witness. Subjects can 
remember something which they have previously seen, heard or experienced, but 
sometimes subjects are required to remember something that they received through 
some mediator (Scripture, other eyewitness). We concluded that in these instances, the 
act of remembrance depends on whether person accepts what is conveyed to her as 




UNIQUE ASPECTS OF THE CONCEPT OF WITNESS IN 
LUKE/ACTS 
The aim of this research is to explore the Lukan concept of witness in its wider biblical 
context. Specifically, we are exploring the significance and impact of πνεῦμα ἅγιος on 
the concept of witness in Luke’s theology. For this reason, at the outset of this study we 
analyzed Acts 1:8 and the usage of πνεῦμα and δύναμις in Luke/Acts. This introductory 
step led us to study further the concept of witness in the OT and NT. In that study we 
analyzed numerous texts, defined various aspects, and compared similarities and 
differences between the OT and the NT presentations of the concept of witness. 
Based on the preceding research, we enter now into the debate about the Lukan 
concept of witness by summarizing the major views and issues connected with them. 
Then we will offer our interpretation of the significance of the πνεῦμα ἅγιος for the 
concept of witness in Luke’s theology. We will do this by analyzing the development of 
the concept of witness in Acts, evaluating the role of miracles alongside verbal 
proclamation, discussing why Luke portrays the apostles as the predominant witnesses 
in Acts, and establishing the significance of the Old Testament for Lukan concept of 
witness. That interpretation will then enable us to compare the concept of witness in the 
Lukan writings with the wider biblical context, and see similarities and differences 
between the Lukan writings and the rest of Scripture. Consequently, in the next chapter 
we will outline constructive theological implications and applications of the Lukan 
concept of witness for the witnessing of the church today. 
1. The debate about the Lukan concept of witness 
In the introduction we discussed the importance of Lukan pneumatology for his concept 
of witness. We defined areas of agreement. More importantly, we defined the areas of 
disagreement, such as what, why and when. Regarding what, the issue is whether the 
Spirit in Acts is Joel’s “Spirit of prophecy” alone, or is it a gift that comprises more than 
just prophecy? Regarding why, is the purpose of the baptism of the Spirit: a) exclusively 
for the mission; b) primarily as empowering for mission, but also to benefit the church; 
c) for all the benefits mentioned under b), with the Spirit also playing a soteriological 
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and transforming role in the life of the individual believer and the church. Regarding 
when the baptism of the Spirit is received, four possible answers are given. People 
receive the baptism of the Spirit: a) as donum superadditum, an additional gift received 
after salvation (usually through laying on of hands; b) in water baptism; or c) in the 
process of repentance, faith and water baptism; d) the book of Acts does not give us 
consistent answer regarding that question. 
We also noticed that even when scholars argue for a particular view, they do not 
necessarily claim that the Lukan concept of witness is applicable or mandatory in the 
same way for the church today. In other words, the debate is whether all church 
members participate in the same way in Jesus’ paradigm of witnessing, or was this 
participation only for selected individuals in the early church? We concluded that the 
debate is complex, and our understanding of the concept of witness in Luke/Acts will 
depend on our view of Lukan pneumatology. Consequently, our understanding of how 
to apply Luke's writings to today’s church will also be guided by these assumptions. 
2. The importance of the πνεῦμα ἅγιος for the Lukan concept of 
witness 
While we cannot here go into depth in this debate, the unique contribution of Luke to 
the biblical concept of witness may help clarify some aspects of it. Note the following. 
First, in all of the Bible only Luke stipulates that one must receive πνεῦμα and 
consequently the δύναμις that πνεῦμα brings in order to be a witness. Although John’s 
Gospel discusses the coming of the “Comforter,” Penney (1997, 120) rightly notes that 
“[t]he Spirit in John is never a power which falls upon people, but the ‘Comforter’ who 
comes from the Father (Jn 14.16) and Son (15.26; 16.7). His witness is primarily 
internal, declaring the things of Christ to the believer (Jn 16.13-14).” The Spirit in John 
will testify, and so will disciples, but there is no direct assertion that the reception of the 
Spirit is conditio sine qua non for being a witness. 
Second, in Lk 24:48 Jesus declares to the group of his disciples that they are 
already witnesses of the things mentioned in vv. 45-47. Although, in Luke’s Gospel the 
disciples were involved in proclamation of the kingdom of God, in v. 48 Jesus addresses 
them as observing witnesses. As such they are qualified after his departure to become 
testifying witnesses. Against that context Jesus in Acts 1:8 charges them with the task of 
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witnessing, but they will only be able to perform this task after they receive πνεῦμα and 
his δύναμις. Crucial question: why does Jesus make this a condition for being his 
witness? 
When we analyzed the usage of πνεῦμα and δύναμις in the context of witnessing 
in Luke/Acts at the beginning of this study, we saw that Luke uses πνεῦμα and δύναμις 
together when he introduces major characters and their ministries into the story. Jesus’s 
ministry is introduced twice in this way (Lk 4:14; Acts 10:38), and in both instances 
Jesus is presented in imagery corresponding to a “prophet mighty in word and deed” 
(Lk 24:19). When we observed how Luke uses πνεῦμα and δύναμις, we saw that 
δύναμις is mostly used in the context of miracles and the miraculous, and that the most 
prominent activities of the Spirit in Acts are coming, the filling with the Spirit, and 
speaking. Instead of going deeper into pneumatological debate, we can observe how 
Luke builds and develops the concept of witness in Acts. Our thesis concerning the 
Lukan concept of witness is that the significance of πνεῦμα ἅγιος and δύναμις in the 
ministry of Jesus’ disciples lies in the claim that for Luke, witnessing about Christ 
includes repetition of Jesus’ ministry. And the whole church participates in this 
repetition.289 Let us consider preliminary argumentation for such claim, which we will 
support with additional arguments below. 
Just as Jesus’ ministry was the result of anointing with πνεῦμα ἅγιος and 
δύναμις (Lk 4:14; Acts 10:38), so also the disciples’ ministry will demonstrate the same 
pattern (Acts 1:8). On the basis of the above research, we agree with Menzies and 
Menzies and Haya-Prats that both πνεῦμα ἅγιος and δύναμις modify and define the 
concept of witness. While πνεῦμα ἅγιος is the source for δύναμις, in Luke’s theology 
each defines distinct aspect of witnessing: πνεῦμα ἅγιος inspires and produces the 
verbal aspect of testimony while δύναμις provides miraculous aspect of witnessing. The 
two belong together and complement each other. In other words, for Luke, being a 
witness is not just a matter of words, but also of miraculous deeds. Consequently, we 
can talk about two types or forms of witnessing: one given verbally by πνεῦμα ἅγιος, 
and the other given by δύναμις through the signs and wonders. We will call this first 
type of witness kerygmatic, and the second charismatic. 
                                                 
289 The idea of “whole church participates” can be understood differently. Especially, the issue of 
participation is debatable. 
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Accordingly, apostolic testimony does not only provide verbal testimony about 
Jesus, his message and deeds, but faithfully reflects and continues or repeats Jesus’ 
ministry is the same way. Being filled with πνεῦμα ἅγιος enables disciples to testify 
about historical events from Jesus’ life. Hence, πνεῦμα ἅγιος inspires repetition of the 
verbal testimony about Jesus. But the presence of δύναμις enables disciples to testify 
through the repetition of Jesus’ deeds, signs and wonders. By taking these two aspects 
of testimony together, we have reasonable grounds to claim the following: Luke’s 
emphasis on the πνεῦμα ἅγιος as the source of kerygmatic testimony, and δύναμις as the 
source for charismatic testimony, as conditio sine qua non for being his witnesses in 
Acts 1:8 is not accidental. For Luke these two aspects of witness go together, because 
the verbal aspect confirms and complements the miraculous, and vice versa.290 
In this way, the Jesus event is being repeated in disciples’ present, as a 
transtemporal replica. While the Jesus’ event is impossible to repeat except in verbal 
form, the signs and wonders represent present reality and are manifested in front of 
people’s eyes and ears. Accordingly, witnessing in Acts is almost always done based on 
what Jesus is doing in the present, whether through baptism in the Spirit, miracles, or 
exorcisms. Of course, Luke does not present his theology in a systematic way, and 
therefore it is possible to encounter certain deviations from the above-mentioned 
pattern. But generally speaking, Acts gives us sufficient ground for claiming that 
witnessing is not just an announcement of the message about the historical Jesus, but 
also witnessing about Jesus based on what he is doing in the present. If this claim is 
correct, then we can say that Jesus offers a pattern of testimony according to which it is 
not enough to say who Jesus is and what he has done in the past, without demonstrating 
what Jesus is doing “here and now.” 
So: our thesis is that Luke offers a unique model of witness in which the whole 
church may participate equally. We will offer additional proofs for this thesis in the 
following ways: a) by considering the development of the concept of witness in Acts; b) 
by considering the role of miracles in verbal proclamation of the gospel; c) by 
addressing the reason why Luke focuses mostly on the apostles as the ones involved in 
                                                 
290 In the Acts we can encounter the pattern where verbal announcement of Jesus’ message is 
confirmed by signs and wonders, and vice versa where some miracles opens the door for verbal 
announcement. 
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the task of witnessing; d) by considering the OT background for Acts 1:8 and the role of 
the Spirit in Acts. 
2.1 The development of the concept of witness in Acts  
Even if we start from the premise that Acts 1:8 provide us with the most narrow view of 
the concept of witness, according to which: a) only the apostles are charged with the 
task of witnessing; b) being an eyewitness is a requirement for being a witness, and; c) 
all those who receive πνεῦμα ἅγιος and δύναμις do not become witnesses as the apostles 
do, the Lukan portrayal of witness in Acts remains complex. The way Luke presents 
and develops this concept in Acts can be interpreted in different ways. Here we will 
address this challenge. 
One can argue that the concept of witness in Acts develops in three 
complementary stages. First, a witness is someone who is able to testify based on his or 
her personal experience and direct knowledge (observing witnesses). In this sense, the 
apostles are qualified to be witnesses because they meet this qualification. But the 
apostles do not present mere facts. Along with facts, they also offer interpretations and 
provide explanations of the meaning of these events. Second, a witness becomes 
someone who, like Paul, can testify to some things from his own personal experience, 
but not only on that basis. Paul has seen the risen Christ, but he depends on others who 
were eyewitnesses of the events for other facts from and about Jesus’ life. Accordingly, 
Paul is a type of witness who, like the witnesses in the first stage, provides 
interpretations and explanations of the meaning of these events. He does this not only 
based on factual evidence but also as an expression of personal conviction, since 
witnesses also testify to the truth in which they believe. Regarding Paul, Strathmann 
(4:493–494) notes that he is not a factual witness in the same sense as the older apostles 
because he cannot guarantee the story of Christ from first-hand knowledge. However, 
he is a witness to truth who seeks to propagate the Christian faith by confession.291 
                                                 
291 Ohers argue similarly like Strathmann. Do (2010, 159–160) argues that in the case of Paul 
μάρτυς (22:15; 26:16) carries different meaning, since he was not an eyewitness of Jesus’ life as disciples 
were. Because of that, μάρτυς loses its fundamental significance as witnessing to observable fact(s), and 
becomes the description for someone who profess the faith in the Risen Lord, following a call to 
conversion to that Lord (cf. 160). Kyaligonza (2004, 120) would say the same thing in a different way: 
“Paul is not a factual witness in the same sense as the Twelve, but a witness to truth, one seeking to 
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Third, a witness is someone who believes in the testimony of the apostles, sealed in his 
heart by the Holy Spirit, and testifies to a truth in which he believes (de Diétrich 1954, 
274). As an example of such third stage, de Diétrich points to Stephen. Stephen does not 
belong in the same category with either the Twelve or Paul. Hence, he is a third stage 
witness. Strathmann (4:493–494) considers Stephen as a confessional witness, but the 
difference between Paul and Stephen is that Paul partly shares same qualifications with 
the Twelve. For Stephen, this is not the case. The conclusion de Diétrich (1954, 278) 
offers regarding this stage is that “the testimony of the Spirit...allows the second 
generation of Christians and all following generations to this day to be true witnesses of 
Christ the Lord in spite of not having met him in the flesh; our witness rests on that of 
the prophets and apostles (Eph 2:20), sealed in our hearts by the Holy Spirit.” 
Four additional factors support these three stages developmental view of the 
concept of witness in Acts. First, in the Lukan writings we find three occasions where 
Luke’s reference to witness cannot refer to first-hand experience. In Lk 11:48, the 
Pharisees who built tombs for the prophets killed by their ancestors become witnesses 
of these ancestral deeds. The testimony of prophets in Acts 10:43 is another example. 
Further, Paul in Acts 20:26 testified that he is not responsible for the fate of Ephesians 
to whom he has declared the whole counsel of God. According to Penney (1997, 60), in 
these references “witness” refers to a speech based on inner conviction or knowledge 
that certain things are true.292 
Second, commenting Peter’s speech in Acts 10, Soards (1994, 75) argues that in 
Acts 10:42 the simple witness motif becomes kerygmatic proclamation. He also adds 
that Peter, after declaring the facts from Jesus life, turns to the prophets and Scripture 
“in order to comprehend and communicate the meaning of Jesus and particularly of 
God’s work in relation to him” (1994, 202). Hence, even though apostolic testimony is 
crucial, it does not stand alone in a vacuum. 
Third, according to Keener (2012a, 689), most scholars recognize that the 
activity of the Spirit primarily emphasized in Acts is the empowering of witnesses for 
                                                                                                                                               
propagate the Christian faith by confession” (p. 120). For him this is also an argument that “[f]or Luke the 
concept of witnesses includes witness to facts as well as witness in the sense of evangelistic confession.” 
292 Penny’s argumentation deserves additional explanation. It is true that in these three instances 
witnesses speak about something they themselves did not personally observe. Yet, in Lk 11:48 testimony 
is offered post factum, and in Acts 10:43 testimony of prophets was given is given ante factum. Acts 
20:26 is an example of speech which contain the element of inner conviction, yet this conviction is given 
as a result of Paul’s first-hand knowledge. 
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mission. Thus, it is possible to claim that the commission given to the Twelve becomes 
paradigmatic for other, later witnesses. So Keener (2012a, 696) argues that even though 
“[t]he particular language of ‘witness’ is more often restricted to the apostles…it is 
paradigmatic for the entire church’s cross-cultural evangelistic mission.” Paul (Acts 
22:15, 18; 23:11; 26:16, 22; cf. 20:26) and Stephen (Acts 22:20) are considered as 
witnesses; others would “see and hear” dramatic events about which they could bear 
witness (Acts 2:33; 8:6; and esp. 22:15; for the original disciples, see Lk 10:24; Acts 
4:20; for others before the disciples, Lk 2:20; 7:22); the prophets testified about Christ’s 
coming (Acts 10:43; cf. 1 Pet 1:11-12); and also God himself is included among 
witnesses (13:22; 14:3; 15:8). Additionally, Trites (1970, 18) argues that apostolic 
witness is not limited to the Twelve because both Barnabas and Paul are called 
“apostles” (14:4, 14). Furthermore, in Lk 1:2 apostles were called ὑπηρέται “servants,” 
just as Paul in Acts 26:16 is called both ὑπηρέτης “servant” and μάρτυς “witness” 
(Trites 1970, 19). This speaks to the fact that others beside the apostles can share in 
apostolic commission. 
Fourth, the development of the concept of witness in Acts also impacts the 
requirements for being a witness. Denaux (2009, 76–77) addresses the question of how 
Christians today can be witnesses in this original sense of the word, having neither seen 
nor followed Jesus Christ while he was living on Earth, and certainly having not 
witnessed his resurrection. Denaux says that, after the first generation of disciples and 
apostles, the witness of the church went on in a different way. The requirement of 
having known Jesus Christ in the flesh was gradually given up, and the vision of the 
risen Lord became the essential qualification. However, in time the term “witness” came 
to be used of those who responded in faith to the testimony of the apostles under the 
guidance of the Holy Spirit. So today, being a witness implies faithfulness to the 
testimony of the apostles, and our witness rests on that of the prophets and apostles, 
sealed in our hearts by the Holy Spirit. 
Criticizing the view that the role of the church is to conserve and transmit this 
apostolic witness, F. Durrwell (1980, 125–126) says that “if that were really the case, 
the church would not be the witness of Christ. For bearing witness is not simply 
conserving and reporting what certain human beings claim to have seen in the distant 
past. A witness testifies to what he or she has seen and heard; witnessing depends on 
personal experience and involves us in a personal commitment.” Adding to Durrwell’s 
292 
view, Kelly (1972, 148–149, 153) argues that the book of Acts contains two witness 
theories: one is a Petrine theory, according to which only eyewitnesses can be 
witnesses. The other is the Lukan view, by which the Holy Spirit is the “democratizing 
element in Luke's witness theology,” because the title of μάρτυς must be applied also to 
those to whom the Spirit gives utterance to speak in the name of Jesus. Therefore, Kelly 
(1972, 149) viewed Agabus (Acts 21:11) as a witness, along with those who warned 
Paul “through the Spirit” not to go to Jerusalem (Acts 21:4). Accordingly, we must 
recognize the element of personal experience and/or the Spirit’s speaking through the 
people as valid requirements for calling someone witness, even though this practice may 
not fully align with the original meaning of the word. 
Speaking about the impact of the portrait of the Holy Spirit in Acts on the 
reader, Hur (2001, 284–285) claims that the impact on the implied reader is to become a 
witness to Jesus. 
Moreover, this implied reader may be encouraged to become a witness to Jesus, 
expecting to be inspired to preach in powerful words and/or to perform 
miraculous deeds, and to be met with acceptance and rejection. Implied readers 
are encouraged to believe that the Holy Spirit would empower and guide them to 
fulfil the will of God or the desire of Jesus, in spite of difficulties and hardships 
ultimately caused by Satan. In this way, the implied reader might identify either 
with the charismatic witnesses of Jesus or with the ordinary members of local 
communities, confessing Jesus as the Lord and God's Messiah. 
In discussing the scope of apostolic testimony and the example of Paul’s 
testimony as a paradigm for Christians’ testimony today, Jean-Noël Aletti (2009) 
observes that the testimony about Jesus’ public life and ministry is not exclusive, 
because the apostles were not the only ones to follow their teacher. Even those who did 
not belong to their group participated in certain events. What is exclusive is the 
testimony about the resurrection, because Jesus appeared only to a select group of 
people. Hence, for the resurrection, the reference to apostolic witness is therefore 
essential. But even this, Aletti claims, is not exclusive, because the Scriptures testify for 
that same thing. Hence, Aletti concludes: “prima gli apostoli, e, solo dopo, le Scritture. 
Così va stabilita la necessaria complementarità dei due momenti; le Scritture non 
bastono: senza l’incontro personale con il Risorto, esse rimangono profezie non 
compiute; ma, senza le profezie, l’annuncio degli Apostoli potrebbe essere ricevuto 
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come quello di uomini stregati, squilibrati o creduli.”293 Speaking about Paul’s 
testimony in Acts 22 and 26, Aletti says that Paul does not speak much about the risen 
Lord. Instead speaking about the life of Jesus, he emphasizes the transformation brought 
by this encounter. Hence, for him to witness means telling the story of his conversion, 
of love received and proclaimed. By telling this story, Paul reveals the forgiveness and 
love of his Lord. On that basis, Aletti concludes: 
Così il narratore degli Atti fa capire al suo lettore il tipo di testimonianza 
richiesto da lui, lettore, che, come Paolo, non ha conosciuto Gesù sulle strade di 
Galilea e Giudea. Certo, la nostra testimonianza non si sostituisce a quella degli 
apostoli, ma la loro, pur rimanendo un punto di riferimento necessario, può 
avere la sua forza dimostrativa e attiva solo se i credenti di tutti i tempi possono 
testimoniare del loro incontro personale con Cristo e di ciò che quell’incontro ha 
cambiato nella loro vita.294 
In conclusion, we can say with Lora Angeline B. Embudo (2017a, 15) that for 
Luke, witness is both apostolic and evangelistic: “If apostolic witness is eyewitness 
testimony to the facts of Jesus, evangelistic witness is a combination of proclamation of 
apostolic message and personal testimony. All these are superintended by the Holy 
Spirit, who empowers the witnesses.” On that basis, we conclude that “witness to Christ 
involves the witness of the wider community, not just of some individuals” (2017a, 15). 
2.2 The role of miracles in verbal proclamation 
We have already established that πνεῦμα ἅγιος provides kerygmatic and δύναμις 
charismatic witness. Consequently, witnessing in Acts is almost always done based on 
what Jesus is doing in the present, whether it is baptism in the Spirit, miracles, or 
exorcisms. Now we will observe concrete examples of this phenomenon. 
(1) The Coming of the Holy Spirit on the day of Pentecost – Acts 2 
                                                 
293 “First the apostles, and only later, the Scriptures. Thus the necessary complementarity of the 
two moments must be established; the Scriptures are not enough: without the personal encounter with the 
Risen One, they remain unfulfilled prophecies; but, without the prophecies, the announcement of the 
Apostles it could be received like that of bewitched, deranged or credulous men.” 
294 “Thus the narrator of Acts makes his reader understand the type of testimony required by 
him, the reader, who, like Paul, did not know Jesus on the roads of Galilee and Judea. Of course, our 
testimony does not replace that of the apostles, but theirs, while remaining a necessary point of reference, 
can have its demonstrative and active force only if the believers of all time can testify of their personal 
encounter with Christ and of what that meeting has changed in their lives.” 
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Although the coming of the Spirit on Pentecost cannot be considered as miracle in a 
narrow sense of the word, it is significant that this event joints together in itself 
testimony about Jesus from the past with assertions about what Jesus is doing in the 
present. Quoting from the prophet Joel, Peter explains that the outpouring of the Spirit 
itself testifies about Jesus’ life, death, resurrection, and resurrection (vv. 22-36). But 
within that historical testimony, Peter points out the present dimension of this testimony 
when he declares in Acts 2:33: “Being therefore exalted at the right hand of God, and 
having received from the Father the promise of the Holy Spirit, he has poured out this 
that you both see and hear” (NRSV).” This “seeing and “hearing” refers to what Jesus 
has just done, so Peter joins together these two dimensions of testimony in that one 
message. 
(2) Healing the Lame Beggar – Acts 3 and 4 
The healing the Lame Beggar from Acts 3–4 is another example that clearly shows how 
the reception of δύναμις results in miracles, so as to supplement the verbal message 
about the historical Jesus with what Jesus is doing in the present. After the healing, 
Peter’s words in Acts 3:16 are significant: “And by faith in his name, his name itself has 
made this man strong, whom you see and know; and the faith that is through Jesus has 
given him this perfect health in the presence of all of you” (NRSV). Likewise Acts 4:7-
12, where Peter responds to the Sanhedrin’s question, “By what power [δύναμις], or by 
what name did you do this?” (Acts 4:7, NRSV) Peter replies: “this man is standing 
before you in good health by the name of Jesus Christ of Nazareth, whom you crucified, 
whom God raised from the dead” (Acts 4:10, NRSV). From these quotes, note how 
Peter’s testimony about Jesus’ resurrection is based on the fact that Jesus is alive. And 
because he is alive, he is able to heal this man. If he remained dead, he would not be 
able to heal this man, as he would not have been able to pour out the Holy Spirit in Acts 
2. 
(3) Prayer for God’s extended hand Acts 4:23-35 
In this example we find filling with the Spirit (v. 31), which resulted in bold speaking, 
combined with the apostles giving testimony with δυνάμει μεγάλῃ “great power.” If we 
accept the claim that δύναμις here stands for miracles, then δυνάμει μεγάλῃ does not 
modify their verbal message or the way in which they spoke about Christ (with courage, 
great effectiveness, etc.) Given the context of their prayer for “signs and wonders” (v. 
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30), this is yet another example where miracles speak about the fact that Jesus is alive. 
If he was not alive, he would be able to do nothing. 
(4) Miracles through apostles – Acts 5:12-29 
Although here we do not find explicit examples of miracles based upon which the 
apostles then proclaim the gospel, two quotations taken together again show us 
witnessing which includes testimony about what Jesus is doing now and what he has 
done before. In Acts 5:12-16, we read about miracles that lead to the apostles ending up 
in prison. Then we see God charge them to go again into the Temple and speak “the 
whole message about this life” (Acts 5:20, NRSV). Thus Luke here again connects 
testimony about what Jesus is doing after the cross with what he did before the cross. It 
is significant that in Acts 5:32 Peter and other apostles point back to the event of 
Pentecost as an act of Jesus performed after his resurrection and ascension. 
(5) Stephen – Acts 6 and 7 
Stephen is described as a man full of δύναμις, who thereby did great wonders and signs 
(Acts 6:8). He is also described as full of πνεῦμα ἅγιος. In Stephen’s case, we see the 
blending of the two dimensions of testimony about Jesus: what he did in the past, and 
what he is doing in the present. Luke says that Stephen did many wonders and he spoke 
overwhelmingly (Acts 6:8-10). The telling of Stephen's ministry is only an introduction 
to his arrest, which gave him the opportunity to explain the entire history of Israel’s 
backsliding and disobedience, culminating in rejection the Messiah. The peak of 
Stephen’s speech is his vision of Christ standing at the right hand of God (Acts 7:56). 
Taken all together, we see that Stephen’s testimony about Jesus’ resurrection is based 
on the fact that Jesus is alive and that the living Christ is acting in the present. 
(6) Philip in Samaria – Acts 8:4-8 
The description of Philip’s work in Samaria also provides us with the pattern according 
to which testimony about Jesus is based on what Jesus is doing through signs, wonders 
and exorcisms. These serve as a confirmation that Jesus, who was rejected and killed, is 
alive and exalted. Interestingly, people accepted what Philip spoke based on hearing 
and seeing the signs that he did. This is another example where speech about Jesus 
encompasses listening (ears) to the message and observing (eyes) signs, and this 
faithfully reflects the pattern of Jesus’ ministry. Luke in Acts 1:1-2 states that he is 
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writing “about all that Jesus did and taught from the beginning until the day when he 
was taken up to heaven” (NRSV). Philip, like Jesus, does not separate message from the 
demonstration, because teaching about Jesus is incomplete without demonstration of 
what Jesus is doing. 
(7) The Healing of Aeneas – Acts 9:32-35 
This short record contains one important statement. While healing Aeneas, Peter 
declares “Jesus Christ heals you” (Acts 9:34, NRSV). By this, Peter testifies that Jesus 
is alive, for if he were not he would not be able to heal this man. The result of this 
miracle was that “all the residents of Lydda and Sharon saw him and turned to the 
Lord” (Acts 9:35, NRSV). 
(8) The church in Antioch – Acts 11:19-21 
This brief record of disciples’ activity in Antioch contains two important paragraphs. 
First, we see that the content of the gospel is the proclamation of Jesus as Lord. This is 
important because the proclamation of the gospel is the message about how Jesus of 
Nazareth was demonstrated to be κύριος “Lord.” This means that the content of their 
message was Jesus’ entire life and ministry. Second, the expression “the hand of the 
Lord” reminds us of Acts 4:30, where “the hand of the Lord” is likely synonymous with 
signs and wonders. If that conclusion is correct, we have here another example of the 
message about Jesus being accompanied by miracles that Jesus did at that point and 
time. 
(9) Proconsul Sergius Paulus – Acts 13:4-12 
In this example, the proconsul Sergius Paulus wanted to hear the word of God from 
Barnabas and Paul, but the magician Elymas opposed them and tried to turn the 
proconsul away from the faith. As a result, God through Paul blinded Elymas (blindness 
was the result of God’s “hand”; cf. Acts 4.30; 11:21), and the outcome was that the 
proconsul “believed” (Acts 13:12). Two things are important here: first, Sergius Paulus 
heard the message, but he also saw God’s hand in action. Second, the miracle that 
occurred resulted in proconsul being “astonished” not by the miracle itself but by their 
διδαχή “teaching.” From this we deduce that miracles are not obstacles to the 
proclamation of the word. Consequently, the emphasis in proclamation of the gospel 
should not be on any miraculous aspects but on the doctrine. 
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(10) Preaching in Iconium – Acts 14:1-3 
Here we have an explicit example of God testifying for “the word of his grace” by 
“signs and wonders,” done “through the hands”295 of Paul and Barnabas. Again, the 
testimony about the historical Jesus is accompanied by what the risen Lord is doing 
“here and now.” Based on this example, we can also conclude that for Luke, verbal 
testimony about Christ without the charismatic aspect of testimony is incomplete. 
(11) Healing of the paralyzed man in Lystra – Acts 14:8-21 
The event in Lystra is a bit odd, because Luke does not explicitly say that Paul 
proclaimed the gospel before the miracle (cf. v. 9).  After Paul healed the paralytic 
there, people declared that he and Barnabas were Hermes and Zeus. Therefore, Paul 
sought to show that they were not gods, and he delivered a short speech about 
monotheism. Luke does not explicitly connect the miracle with Paul’s message, yet we 
find out from Acts 14:21 that they proclaimed the gospel in that city. Even though Luke 
does not explicitly connect miracle with the message, both aspects of testimony are still 
clearly present in this case as well. 
(12) The church in Ephesus – Acts 19:8-20 
The last example from Acts is Luke’s description of Paul’s activity in Ephesus. We see 
that Paul debated and tried to persuade people regarding the kingdom of God (Acts 
19:8), but also that God through his hands did extraordinary miracles (cf. Acts 14:1-3). 
The result was that people converted to faith in Christ, and Luke in his conclusion says 
that all these factors led to the spread of the word and its growing influence (cf. Acts 
19:20). 
2.3 Lukan portrays of apostles as predominant witnesses in the Acts 
Some claim that Luke does not represent “average” believers as witnesses, saving that 
description solely or mainly for the apostles. Contra this position, we noted above how 
Luke develops the concept of witness in Acts through three stages. We can here offer 
additional information to refute this claim. In the prologue of his first volume (the 
Gospel of Luke), Luke states the purpose of his two-volume work: so that Theophilus 
                                                 
295 Again, we have the connection between hands and miracles, although this time, hand is not 
God's but human. 
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(and presumably others through him) “may know the certainty of the things you have 
been taught” (Lk 1:4, NRSV). Wrapped in that purpose statement is the reason why 
Luke writes that the Spirit is for all believers while also focusing his presentation 
mainly on the apostles as the ones anointed by the Spirit and power testify about Christ. 
O’Reilly (1987, 210–211) outlines Luke’s strategy to show the spreading of the Word. 
When Luke shows the message of Christ spreading from Jerusalem, across Judea, then 
Samaria and further, in every new phase or geographical area, Luke focuses on one 
representative and portrays this representative as a prophet, anointed with the Spirit and 
performing miracles. In the first phase (Jerusalem), the apostles as a collective hold that 
prophetic ministry. Later, Stephen is presented as that representative to the Hellenists, 
and his death prompts the expansion of Christianity beyond Judaism. Later, Philip in 
Judea and Samaria, and finally Paul and his companions serve as a representatives of 
the spreading of the Word to the ends of the earth. Accordingly, O’Reilly concludes: 
At the beginning of each of these missions Luke takes care to show that the 
prophetic missionary was, like Jesus, authenticated by signs and wonders which 
God caused to take place at his hands. Thus, the word of the missionary is 
attested from the start as the word of God.... Every geographical region has 
experienced the powerful saving message of the gospel both in word and deed in 
the prophetic ministries of the missionaries. Luke's own generation, his own 
readers, can be assured that everything that Jesus began to do and teach is still 
being done and taught (Acts 1:1). 
If O’Reilly is correct, then believers who received the Pentecostal gift of the Spirit, then 
and today, have their share in the proclamation of the gospel in the power of the Spirit. 
Luke’s silence about whether average believers have a share in such prophetic ministry 
is motivated by his purpose for these two documents, since in them he portrays the 
apostles as guarantors of the accuracy of the message. The fact that all believers may 
receive this gift provides the basis for claiming that all believers can also proclaim the 
gospel by emulating or following Jesus’ model of ministry (cf. Acts 10:38). 
2.4 The significance of the Old Testament for Lukan concept of witness 
Finally, as we look at the role of the Spirit in Acts, particularly in the light of Acts 1:8, 
we also must recognize that the OT plays a significant role in Luke’s theology of 
witness. Our interest here is not to show all possible backgrounds and influences on the 
Lukan concept of witness. Rather, by remaining in the biblical context, we can trace 
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certain OT characteristics of the concept of witness and point to particular OT passages 
that were important for Luke’s development of the concept of witness. 
First, as we studied the concept of witness in the OT we noticed that the concept 
of witness is dynamic, and that a witness in the most basic sense is someone who 
testifies based on eyewitnesses experience. However, in the temporal aspect, witness is 
not only restricted to testimony about the past or present. For that matter, we cannot say 
that those who are not eyewitnesses are not witnesses in the true sense of this word. 
Further, the dynamic of the concept revealed that eyewitness testimony has the power to 
create other witnesses. We saw this dynamic in Deuteronomy, when Moses addressed 
the new generation of Israelites as though they themselves had “seen” and “heard” all 
the things that Moses was speaking about. Also, the dynamic was present in the fact that 
the attribute of testimony can be imparted or transferred from one impersonal entity to 
another. We cannot claim a direct link between these characteristics and the Lukan 
concept of witness, but we have seen that Luke develops his concept of witness in 
stages where he portrays as witnesses even those second-generation Christians who 
were not eyewitnesses of Christ. 
Second, the OT considers Israel as a collective as YHWH’s witness. Israel as a 
nation witnessed YHWH’s revelation at Sinai and beyond, and because of that event, all 
Israelites share in that vocation. Accordingly, membership in the community that shares 
a common history and tradition qualifies members as witness. This is particularly 
noticeable in the book of Isaiah, which Luke uses to inform his concept of witness. 
Kuecker (2008, 106–107) asserts that, beginning with his use of Isa 49:6 in Acts 1:8, 
Luke utilizes Isaiah 40–55 for much of his imagery of witness. Accordingly, Isaiah 40–
55 establishes theocentric identity marked by both Spirit and witness. Since in Isaiah 
44:1-8 LXX, God promises to place his Spirit upon the seed and children of Jacob and 
Israel (44:3), causing them to spring up (44:4) and identify themselves as “‘I am the 
Lord’s’... and a different one will write ‘I am the Lord’s because of the name of Israel’” 
(Isaiah 44:5)…“those who proclaim their God-centered identity are witnesses 
(μάρτυρες; Isaiah 44:8) of God’s sovereignty.” A similar link appears in Isaiah 43:4-13 
LXX where “everyone who is called by my name” (v. 7) is described with “You are my 
witnesses.” Penney (1997, 59–60) adds that, although Luke primarily uses the concept 
of witness in the sense of eyewitnesses, “the theological background for Luke’s use is 
that of the Isaianic servant–true Israel–and participation in true Israel through the gospel 
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thereby makes every Christian a witness.” Alan J. Thompson (2011, 106–107) explains 
that Acts 1:8 contains three phrases that come from Isaiah: a) “When the Holy Spirit 
comes on you” reflects Isa 32:15, and refers to the end of the desolation of Judah and 
the coming of the new age with the pouring out of the Holy Spirit (cf. also Is 44:3-5); b) 
“You will be my witnesses” reflects the wording of Isa 43:12 where the people of God 
will be transformed and become witnesses to the salvation of God when the new age 
arrives (cf. also Is 44:8); c) “To the ends of the earth” reflects the wording of Isa 49:6 
where this figure of a Servant will restore Israel (49:5-6) and include Gentiles in this 
restoration. With the description in 1:8, Jesus affirms to his disciples that God’s 
promises of restoration are about to be fulfilled. On this basis, we conclude with Keener 
(2009, 51) that Isaiah’s speech about Israel or its remnant as being “witnesses” for 
YHWH (Is 43:10; 44:8) applies here to witnesses for Jesus. 
Third, the overlap between concept of witness and prophecy is also significant 
for Luke for several reasons. We have seen that the position of a prophet is similar to 
that of a witness: both serve as mediators between different parties. Also, prophets can 
be witnesses pointing back to YHWH’s revelation, declaring future events, and inviting 
people to repentance and obedience. Further, in the Lukan writings the image of Jesus 
as a prophet is strongly emphasized. Jesus refers to himself as a prophet (Lk 4:24), and 
this self-description comes immediately after Luke, using Is 61:1-2, introduces Jesus as 
someone anointed by the Spirit to proclaim (verbal activity) and set people free 
(concretization of proclaimed realities). Other people recognized Jesus as a prophet due 
to the miracle of revivification (Lk 7:16). His disciples proclaimed him to be the 
prophet like Moses (Acts 3:22; 7:37), and it is interesting that both references to Jesus 
as the prophet like Moses are found in the context of miracles (Acts 3:1-16; 7:36). The 
connection between Jesus’ prophetic role and the Spirit is also present in the scene of 
Jesus’ ascension in Lk 24:49-51 and Acts 1:8-9 where, after Jesus announces the 
coming of the Spirit, he ascends to heaven. This scene reflects the story of Elijah and 
Elisha, where Elisha receives Elijah’s spirit after Elijah’s ascension to heaven. And just 
as Elisha continued in the footsteps of the Elijah after Elijah’s ascension, so Jesus’ 
disciples continued Jesus’ ministry.296 Accordingly, all these examples support seeing 
                                                 
296 “Nel contesto della successione profetica abbiamo potuto osservare il ruolo svolto dalla 
testimonianza oculare (»vedere«), ovvero dalla presenza di Eliseo nel momento del passaggio di Elia alla 
vita di Dio che corrisponde alla sua morte e alla conclusione della sua esperienza terrena. L’analisi di 
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the early church as the extension of Jesus’ prophetic work, an additional element 
shaping the Lukan concept of witness. 
Fourth, Acts 2 uses Joel 2 to show that the presence of signs and wonders in the 
life of the church testifies about the coming of the last days. The use of Joel 2 continues 
the demonstration of the importance of the Spirit for Luke’s theology of witness. Luke 
shows this by altering Joel’s text in Acts 2:19. To that point Menzies and Menzies 
(2000, 147) say: 
In this passage Luke adds three words that are not in the LXX text of Joel: anō 
(above), sēmeia (signs) and katō (below). Joel’s text is thus transformed so as to 
read: “I will show wonders in the heaven above, and signs on the earth below.” 
The significance of these insertions, which form a collection of “wonders” and 
“signs,” becomes apparent when one looks at the larger context of Luke - Acts. 
The Acts verse immediately following the Joel citation reads: “Jesus ... was a 
man accredited by God to you by miracles, wonders and signs” (2:22). Then, 
throughout Acts we repeatedly read of the followers of Jesus working “wonders 
and signs.”297 Thus, through his alteration of Joel 2 in Acts 2:19, Luke links the 
miraculous events associated with Jesus (Acts 2:22) and his disciples (e.g. 2:43) 
together with the cosmic portents listed by Joel (see 2:19b-20) as “signs and 
wonders” that mark the end of the age. In other words, the miracles of Jesus and 
his disciples are precursors of those cosmic signs that signal the Day of the 
Lord....Undoubtedly, Luke is conscious of the significant role that miracles have 
played in the growth of the early church and anticipates that these “signs and 
wonders” will continue to characterize the ministry of the church in these “last 
days.” 
Apparently, Luke views the pouring of the Spirit as the beginning of the “last days” 
which are characterized, among other things, by προφητεύω “prophecy” (Acts 2:17, 18), 
and τέρατα “wonders” and σημεῖα “signs.” The Lukan concept of witness in the “last 
days,” which still continue today, shares the same characteristics. 
3. The Lukan concept of witness within the biblical context 
Our analysis of the concept of witness in the OT resulted in a synthesis that gave us a 
clear picture of the various aspects and characteristics of that concept. We provided a 
                                                                                                                                               
alcuni passi neotestamentari in cui viene menzionato il profeta Elia ed il momento dell’ascensione di 
Gesù al cielo, al termine della sua vita terrena, possono essere accostati al passo considerato 
consentendoci di riconoscere come la testimonianza nell’AT e nel NT unisca fortemente il testimone alla 
realtà testimoniata e ne trasforma l’identità posta al servizio di Dio e della sua volontà di salvezza che 
continua a rivelarsi nei suoi testimoni” (Palmisano 2019, 91).    
 
297 Acts 2:19, 22, 43; 4:30; 5:12; 6:8; 7:36; 14:3; 15:12. 
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similar analysis for the NT with similar results, and also compared the ways in which 
the concept of witness in the NT is both similar to and a development of the concept in 
the OT. Then we analyzed the concept of witness in the Lukan writings, arguing that 
Luke brings unique elements to the concept of witness in the biblical context. Now we 
will compare Luke’s concept of witness with the concept in the rest of the Bible. 
When we combine the results of our study of the concept of witness in the Bible 
with the concept of witness in Lukan writings, the following picture emerges. On one 
hand, Luke’s concept of witness follows the general pattern established in the rest of the 
Bible. First, in Luke/Acts we encounter two major types of witnesses, observing and 
testifying, and we can also categorize witnesses according to their mode of witnessing 
and temporal aspect. 
Second, the verbal aspect of testimony is the most prominent form of witness, 
but verbal testimony is often accompanied with signs and wonders or various other 
manifestations.  
Third, the overlap between the concepts of concepts of witness and prophecy is 
significant in Luke/Acts, and the Spirit plays a major role in both witness and prophecy. 
All these characteristics reflect, to the various degrees, the concept of witness in the 
Bible. 
Fourth, the idea of “repetition” permeates Lukan concept of witness, and the 
concept of witness is also highly valued because witnesses often have unique status or 
access to particular events or persons. Because of that access, their testimony shapes 
and constitutes reality. Furthermore, witnesses not only speak about facts, but explain 
significance and meaning and provide interpretation of the things they testify to. For 
that matter witnesses, in Luke/Acts often attempt to establish some religious truth. For 
this reason, a witness’s personal character is crucial, due to the witness’s power to 
create reality and/or public truth through his testimony. 
Fifth, repetition also has the power to transform those who were not 
eyewitnesses so that they become witnesses. Just as Moses’ retelling the story of the 
exodus to those who were not there when those events happened creates the witnessing 
community anew, so it is with Luke. 
Sixth, as we studied the development of the concept of witness in Acts, we 
identified three stages of its development. A witness may be a person: a) who is an 
eyewitness and provides meaning and explanation; b) who is partially an eyewitness 
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and partially depends on the testimony of others, and then testifies and provides 
meaning and explanation; c) who received testimony from trusted sources, and testifies 
to others on the basis of his convictions without being an actual eyewitness, and then 
provides meaning and explanation.298 In this way, Luke enables Christians throughout 
history to be counted as “witnesses,” even though they do not share the same 
qualifications as those who testified based on their eye-witness experience. Hence, 
Luke’s “all-inclusive” approach enables those who followed apostolic teaching to 
perform the role of witnesses.299 
On the other hand, when we compared the concept of witness in Luke/Acts with 
the rest of the Bible, we argued the following. First, Acts 1:8 is the key Lukan text for 
understanding the concept of witness in Acts. In that verse we find Luke’s unique 
condition for being a witness, receiving the Holy Spirit and power. Although the Holy 
Spirit has a minor role in witnessing in the OT, and a greater role in the NT, nowhere 
else in the Bible is the Spirit’s role as central as in Acts. The closest parallel is in the 
Johannine writings, notably Jn 15:26, but (unlike in Acts) John never says that the 
disciples must receive the Spirit in order to be witnesses. 
Second, although the fundamental idea of witness is “repetition,” for Luke the 
unique element is not the act of repetition but the content of repetition. Just as with 
Jesus, witnessing for the disciples is both a matter of manifestation of πνεῦμα ἅγιος 
through speech, and δύναμις through miracles. In this way, the disciples in Acts repeat 
and continue Jesus’ ministry. In the context of Luke/Acts, the witness mandate in Lk 24 
and Acts 1 includes not only verbal repetition of the message about Jesus (which is in 
keeping with the Greek idea of μάρτυς as someone who “bears in mind” or 
                                                 
298 As we talk about being a witness to conviction or witness without being an eyewitness, we 
have to take into the consideration timeframe of witnessing activity. In some cases witnesses testify about 
events ante factum. Speaches about future events or what might happen in the future fall into this 
category. In some cases witnesses may speak about events post factum without themselves being 
eyewitnesses. Hence, their conviction is crucial. Special subcategory of post-factum witnesses may be all 
those testimonies that speak about facts of Christ’s preexistence. Such claims are not based on eyewitness 
observance (no one had seen Christ in his preexistence glory), but ultimately springs from one’s 
conviction. For our research post factum witness to conviction is of our interest due to importance of Acts 
1:8 for Lukan concept of witness. 
299 Witness to conviction is not a unique element of Lukan concept of witness, because this 
element is also significantly present in Johannine writings. When John labels people as μάρτυς, those 
people by default die because of their witness or their faith (Rev 2:13; 11:3; 17:6; cf. Acts 22:20). But 
with μαρτυρέω the situation is somewhat different. Μαρτυρέω describes those who 
confess evangelistically who Jesus was and what He signified but with the difference “that with the verb 
there is no discernible movement towards reserving the term for those witnesses who have suffered 
martyrdom as such” (Strathmann 1964, 4:499). 
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“remembers” something) but also his charismatic ministry. In that way, Luke truly 
reflects both sides of the spectrum, since Greek idea of witness puts more emphasis on 
mental activity while the Hebrew idea puts more emphasis on concrete, practical 
repetition or representation. So, here lies the importance of πνεῦμα ἅγιος and δύναμις 
for the Lukan concept of witness, and for that matter his uniqueness in the biblical 
context. 
Finally, we must note that in comparison with the NT, and for that matter the 
whole Bible, the concept of witness probably takes its most prominent place in the 
Lukan writings. Luke uses μάρτυς more than any other NT writer (13 times). Granted, 
John uses μαρτυρέω and μαρτυρία more than any other NT writer,300 but Luke is 
emphasizing the witness as a person, while John is more interesting in the activity of 
witnessing and its product, testimony. Furthermore, Luke begins and ends both of his 
documents with the concept of witness. At the beginning of his Gospel, Luke presents 
his clear intention to write to Theophilus a document with a purpose ἵνα ἐπιγνῷς περὶ 
ὧν κατηχήθης λόγων τὴν ἀσφάλειαν “so that you may know the certainty of the things 
you have been taught” (Lk 1:4, NIV). To do that, Luke uses several written accounts 
(διήγησις, Lk 1:1), and the testimony of those who αὐτόπται καὶ ὑπηρέται γενόμενοι 
τοῦ λόγου “were eyewitnesses and servants of the word” (Lk 1:2, NRSV). In essence, 
what Luke does is give a testimony. As a second-generation Christian, he acts as a 
witness and testifies to Theophilus about the events concerning Christ. The Gospel ends 
with a group of people identified by Jesus as “witnesses” (Lk 24:48). The book of Acts 
begins with that same group of people, once again identified by Jesus as “witnesses” 
(Acts 1:8), and ends with Paul in Rome doing that same thing, διαμαρτύρομαι about the 
kingdom of God and Jesus (Acts 28:23) (cf. Acts 28:31 κηρύσσω “proclaim”  and 
διδάσκω “teach”). This inclusio confirms the importance of the concept of witness in 
Lukan writings.301
                                                 
300 On the other hand, Luke uses verb διαμαρτύρομαι more than other NT writer, and John does 
not use at all. Luke also uses noun μαρτύριον 5 times while John only once. 
301 Granted, John in his writings builds his inclusio also has inclusio of the concept of witness. In 
his Gospel, John begins (1:7-8) and ends (21:24) with the concept of witness. Likewise, 1 John begins 
(1:2) and ends (5:11-12) with it, and the book of Revelation also begins (1:2) and ends (22:16) with it. 
Nevertheless, it seems that Luke puts more emphasis than John on the continuation of the concept of 
witness and the inclusion of others in it, while John is more concerned with establishing the authority of 
existing witnesses and their testimonies. 
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XII. CHAPTER: 
THE LUKAN CONCEPT OF WITNESS: APPLICATION 
We began this research by asking why Jesus makes reception of πνεῦμα ἅγιος a 
necessary condition for his disciples to be his witnesses in Acts 1:8, and how πνεῦμα 
ἅγιος impacts their witness. Our study showed that the why refers to the repetition and 
continuation of Jesus ministry, and the how refers to πνεῦμα ἅγιος providing kerygmatic 
and δύναμις charismatic types of witness. In other words, those who are witnesses 
continue Jesus’ ministry by proclaiming specific content (the Kingdom of God, the 
gospel message about Jesus, etc.) and performing various miracles, signs and wonders 
as part of their testimony. We also concluded that Luke is more interested than other 
biblical writers in witnesses as “persons,” and thus the development of the concept of 
witness in Acts demonstrates that even those who were not eyewitnesses of Jesus’ 
ministry are nonetheless considered witnesses in the full sense of the word. Hence, 
Jesus’ condition from Acts 1:8 applies to them as well. Consequently, it applies to us 
today, and as such, it should inform the way church does its ministry. 
According to Johnson (2011, vii) the book of Acts provides a prophetic vision 
for the church today. On that basis, he offers two claims. First, “as part of canonical 
Scripture, the voice and vision of Luke-Acts has a prophetic function for the church in 
every age. It does not simply report past events; it imagines a world that challenges the 
one that humans in every age construct on their own terms.” Second, “if we in the 
church today choose to heed Luke's challenge, we shall need to think of the church in 
more explicitly prophetic terms and find ways of embodying and enacting God’s vision 
for humans.” If Johnson’s claims (2011, 6) are correct, then our job is not so much to 
ask “was the early church as Luke describes it?” but rather “how does Luke's portrayal 
of the early church challenge the church in every age?” This naturally led Johnson 
(2011, 108) to claim that the church must examine itself to guard against the tendency 
to dismiss the radical characterization of Jesus. The church can be tempted to admire 
Jesus and neglect to emulate his radical manner of life. But if the church in Acts 
emulated and embodied Jesus’ manner of life, then “[t]here is no real reason why the 
prophetic spirit that expressed itself in radical terms among the apostles might not also 
find such embodiment today.” On the basis of this outlook, we can draw several 
applications for the church today. 
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The first application is that, in keeping with the final quote from Johnson above, 
note that Jesus’ charge in Acts 1:8 provides a specific model of witnessing. In other 
words, the disciples provided witness to Jews and Gentiles through miracles, not only 
through speech. Witnessing was both a manifestation of πνεῦμα ἅγιος through speech 
and of δύναμις through miracles. If we assume that Luke’s model of witnessing is still 
valid for today, we can learn several lessons from him in regard to witnessing. The first 
lesson is that, for Luke, miracles are joined with the proclamation of the Word of God, 
and do not stand on their own. The apostles, like Jesus, preached, and God confirmed 
the message with miracles. The two go together. Care must be taken to avoid two 
extremes: 
a) Miracles can become disassociated from kerygma and draw attention to 
themselves. This is counterproductive because people become attracted to 
miracles without any desire to hear and apply God’s word to their lives. This 
situation, in our estimation, creates superficial believers. 
b) A kind of Christianity can develop where it is normal to proclaim the gospel 
without any accompanying signs and wonders. This is also counterproductive 
because it potentially creates a Christianity that relies on human wisdom and 
strength, not God’s (cf. 1 Cor 2:4-5). 
The second lesson is that, while moral values are paramount in shaping Christian 
identity, πνεῦμα ἅγιος and δύναμις in Lukan writings are not disconnected from 
witnessing and reduced to the moral transformation of believers alone. In the case of 
such detachment, Christianity develops where the only manifestation of God’s power 
that people expect and seek is in moral transformation. Moral transformation is to be 
expected but reducing δύναμις to that activity alone is against the testimony of 
Scripture. We see this notion in Ambrosiaster’s (2009, 182) commentary on 1 
Corinthians 12:31, for example, where he claims that people in his time came to faith by 
noticing the good deeds of Christians and not through miracles. His point was that the 
miracles were no longer necessary. Given that moral transformation is necessary, is not 
better to expect both rather than to take an either/or approach? 
The third lesson begins with the fact that some authors assert that the Christian 
church has historically been focused more on God’s power in moral transformation than 
on miracles. However, in the West over the past 20 years or so, there has been a shift of 
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focus from Paul to the Gospels among some branches of Protestantism,302 so that Jesus’ 
kingdom ministry (e.g. Mt 4:23; 10:7-8) becomes the model for church life and 
ministry. In the academic circles, this shift is seen with the so-called “New Perspective 
on Paul,” most prominently represented by N. T. Wright. This shift is welcome because 
Jesus’ model of ministry is presented not only in the NT but also can be traced in 
patristic texts as well. Hence, instead of choosing either the proclamation of the Word 
or miracles, the church is significantly better off when she keeps and nurtures both 
aspects of witnessing. 
The second application is that the community as a whole plays an important part 
in the task of witness. We have already noticed in Acts what we called the 
“democratization” of the concept of witness. We can take that idea one step further and 
say that the very existence of the community of faith and mutual relationships between 
believers is a form of witness. According to Embudo (2017a, 12), “the Christian 
community is a form of witness.” She bases this claim on the fact that the wider 
community of believers in Acts was included in the task of witnessing. This new 
community had κοινωνία not only in their adherence to the apostolic teachings, but also 
in their practice of sharing goods (2017a, 12; 2017b, 22). Guder (1985, 27) makes the 
same point from a different perspective: 
Our Lord intended, in preparing his disciples for their ministry, that they 
proclaim the message so that people might hear, and that they incarnate the 
reality and meaning of that message in their lives individually and corporately, 
so that their message will be visible and audible. Just as Jesus both said and did 
the Good News, his followers, as witnesses, are to be messengers whose 
message cannot be separated from their persons and their lives. Jesus did not 
equip the disciples and the church that was to form out of them, merely to be 
good communicators. Rather, he equipped them to be credible witnesses, people 
whose whole lives make their communication authentic and powerful. 
Whenever the Christian church has failed to grasp this incarnational necessity, 
that the message and the messengers cannot be divided in our understanding nor 
in our practice, a diluted gospel has resulted. 
Both Embudo and Guder are making the same point. Being a witness is not just a matter 
of performing some rhetorical activity or verbal task. Witnessing includes not only a 
verbal aspect but also an incarnational aspect: one has to be a witness and live the 
witness, and not merely talk witness. Hence, we should hear Johnson’s (2011, 182) 
words carefully: 
                                                 
302 More specifically, in “evangelical Christianity.” 
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The church’s reflection on what it can learn about witness from Luke-Acts 
should not begin by repudiating these understandings and practices, but by 
deepening and broadening them. It can broaden them by thinking about witness 
not simply in terms of individual speech – preaching, story-telling, apology – 
but also in terms of communal activity, how the church as church bears witness 
to the world. It can deepen its understanding by thinking about witness first of 
all as embodiment and enactment of God's vision and secondarily as speaking 
about that vision. 
We can conclude that, just as we can say that in Isaiah 40–48 Israel is collectively 
addressed as “witness,” the same singularity-plurality applies to the church in 
Luke/Acts. The very existence of the church is a form of witness, and the way the 
Christian church “walks” is just as important as the way it “talks.” The incarnational 
aspect of witnessing cannot be neglected. 
The third application concerns the inclusion of believers in the task of 
witnessing. We have seen that those who received πνεῦμα ἅγιος and δύναμις 
experienced various manifestations: some spoke in different tongues, some prophesied, 
some were involved in bold proclamation and performance of miracles, some 
manifested characteristics of wisdom and faith, etc. All these manifestations speak 
about the experiential side of the Christian faith. One cannot receive πνεῦμα ἅγιος and 
δύναμις and remain the same, bearing no fruit. This fruit should be manifested both 
internally and externally; that is why Jesus said to his disciples “you will be my 
witnesses.” Jesus here speaks not just about doing something, but about being someone. 
“To be,” comes before “to do.” Witnessing is not just some activity that one does, 
witnessing is a result of one’s identity. That is why Luke puts so much emphasis on 
witnesses as a persons, and not on witnessing activities. Furthermore, if the whole 
community of believers shares in the vocation of witness, then even laity can participate 
in that ministry. Again, in churches where there is a division between clergy and laity, 
this is difficult to implement in comparison to those churches that put more emphasis on 
the “priesthood of all believers.” Nevertheless, there should be a place for lay believers, 
those who do not have any official ecclesiastical position, to participate in some way or 
other with their gifts, talents and abilities, in the life and work of the church. Therefore, 
the responsibility of church ministers is to teach these truths, and train and guide the 
people toward these realities. 
When we say that the ministers of the church are responsible “to teach these 
truths, and train and guide the people toward these realities,” we are aware that different 
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churches have different traditions and theological understandings of the work of the 
Holy Spirit. Accordingly, not all churches or even theologians will understand Lukan 
pneumatology the same way, nor will all agree that the Lukan concept of witness is 
applicable or mandatory in the same way for the Christians today. Motivated by this 
lack of unanimity, we could enter into this complex debate trying to argue for a specific 
ecclesiastical position/tradition, but we will not do that here. Regardless of what our 
position regarding the reception of the Holy Spirit and its purpose is, we cannot deny 
the impact that πνεῦμα ἅγιος and δύναμις have on the concept of witness. Consequently, 
we call each church tradition to consider Luke’s record and the theological, didactic, 
and practical applications of his concept of witness. 
The fourth and final application concerns the ministry of the church toward 
outsiders or toward the world. This research showed that the witness is often in the 
position of a mediator, and as such speaks with the authority and determination. The 
witness does not merely suggest; he proclaims, argues, teaches, persuades, etc. The 
witness does not offer yet another version of reality or truth to the marketplace of ideas, 
he offers the truth and the version of reality. He possesses conviction (witness to 
conviction). His goal is to persuade others to buy into this truth so that those “others” 
can become part of the same community and share in the same vocation of witness. In 
terms of Christian faith, Christian testimony is based on historical realities, tradition, 
personal conviction and personal experience. 
All that is to say is that the Christian faith was, is, and should remain a public 
truth which relates to all people, and has importance for individuals and society in 
general (Budiselić 2014, 411). But, as Johnson (2011, 167) reminds us, being a witness 
is problematic and challenging. Specifically, there is no “objective truth” about God, so 
subjectivity is at the very heart of religious confession. The flip side of this is the reality 
that no individual’s truth is (or can be) everyone’s version of the truth; we mean by this 
that witnesses speak from a distinctive and irreducible perspective. Johnson argues: 
“Because witness is not simply opinion but involves serious personal commitment, 
furthermore, the clash of witness can easily escalate to other forms of conflict – the very 
sort of ‘acting out’ that the strict rules of courtrooms seek to preclude. But in the public 
forum, a contrary witness is not simply ‘another opinion,’ it is a personal challenge.” 
On that basis we can say that Christianity has a message which is valid and 
binding for all people in all times in all places, but this claim does not mean that 
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Christians have a right to impose their message onto others through any form of 
coercion or violence. Instead, our way of “spreading the word” must be through 
“witness,” which (both the person and/or message) can be accepted or rejected. 
Christianity claims one God as creator of all that exists, and as such, everything there is 
belongs to Him. And although this single story of the Bible (creation – fall – Israel – 
redemption in Christ – new creation) ends in destruction and God’s triumph over all 
evil, the Christian witness must be coercion-free. Simultaneously, Christians must 
testify about the coming kingdom of God and the benefits of His rule. Because where 
God rules, there is no exploitation, greed, oppression, destruction, lie, falsehood, etc. 
But this benefit does not cancel out the fact that at the end God will cleanse His creation 
from all that is evil. Nor does it minimize the conflicting nature of the gospel message 
in the present time. On that final point, we can paraphrase N. T. Wright: “if Jesus is 
Lord, then Caesar is not” (2008, 50). And to confess “Jesus as Lord,” means that He is 
not only Lord of certain individuals or the church, but also the Lord of entire creation 
(Budiselić 2014, 411). 
In conclusion, we can say that God wants to be known. As we tracked the 
concept of witness throughout the Bible, we observed that God’s activity in the course 
of human history brings the knowledge of God to people, through observing His work 
(eyes) and/or hearing His words (ears). This naturally implies the connection between 
“words” and “deeds” which we encountered in the Lukan concept of witness. The 
knowledge of God also has a strong communal aspect. That is, from the outset of the 
biblical narrative, God has his chosen “seed” (Gen 3:15), and that seed in Abraham’s 
case (Gen 12:1-3) receives the promise of becoming a nation.303 To this nation of Israel 
God reveals himself, and as we already noticed, revelation enables relationship, and 
                                                 
303 According to Heiser (2015, chap. 14), Genesis 12 is important because here YHWH puts 
aside other nations and ties Himself to Israel in a special way: “Yahweh disinherited the nations, and in 
the very next chapter of Genesis, he calls Abram out of—you guessed it—Mesopotamia. Again, this is 
not accidental. Yahweh would take a man from the heart of the rebellion and make a new nation, Israel. 
But in his covenant with Abram, God said that all the nations of the earth would be blessed through 
Abram, through his descendants (Gen 12:1–3). The covenant language reveals that it was God’s intention, 
right on the heels of his decision to punish the nations, that the Israelites would serve as a conduit for their 
return to the true God. This is one of the reasons Israel is later called ‘a kingdom of priests’ (Exod 19:6). 
Israel would be in covenant with ‘the God of gods’ and the ‘Lord of lords’ (Deut 10:17). Those 
disinherited would be in spiritual bondage to the corrupt sons of God. But Israel would be a conduit, a 
mediator. Yahweh would leave a spiritual bread-crumb trail back to himself. That path would wind 
through Israel and, ultimately, Israel’s messiah. From the fateful decision at Babel onward, the story of 
the Old Testament is about Israel versus the disinherited nations, and Yahweh versus the corrupt, rebel 
elohim of those nations. The division of the nations and their allotment under other elohim is behind the 
scenes in all sorts of places in biblical history.” 
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relationship creates the missional community. This community has been tasked with 
living lives faithful to that revelation of God, and to pass this revelation on to others, so 
that others will also be included into God’s family. And this modus operandi (Abraham 
– Israel – Jesus’ disciples – early church – church today) is still valid today. 
As we think about the knowledge of God in connection with these two elements 
(God’s activity in history and embodied in community), we must realize how deeply 
embedded in this formulation is the concept of witness. With that in mind, to think 
about applications of the Lukan concept of witness is to think about how to make God 
known to others, how to manifest what has already been manifested or revealed. Arising 
from Judaism, Christianity is a religion of revelation that bears a specific content of 
revelation. This also means that Christianity is a religion of witness in which this 
specific content of revelation must be kept, preserved, passed on, and proclaimed to 
others. The Lukan concept of witness in the context of the wider biblical narrative, to 
use Johnson’s words, is prophetic and challenging, and invites us to embodiment and 
enaction. We suggested a few possible ways in which the church today could do carry 
out these tasks, but whatever we do and however we do it, we should bear in mind that 
at stake is the knowledge of God.
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CONCLUSION 
We began this work by asking why Jesus in Acts 1:8 makes the reception of the Holy 
Spirit a necessary condition for his disciples to be his witnesses, and how the Holy 
Spirit impacts their witness. In our exploration, we studied the Lukan concept of witness 
in relation to the Spirit within the wider biblical context of the concept of witness. We 
began with an introductory analysis of Acts 1:8 and the usage of πνεῦμα and δύναμις in 
Luke/Acts. Then we analyzed the concept of witness in the OT and synthetized the 
results of our findings. We conducted the same analysis and synthesis for the NT.  On 
that basis we were able to compare the ways the concept of witness in the NT 
corresponds to the OT and in what ways it continues to develop. Then we returned to 
the Lukan writings, arguing that Luke offers a unique contribution to the biblical 
concept of witness. On that basis we offered certain applications for the life of 
Christians and the ministry of the church, always claiming that the concept of witness, 
particularly in the book of Acts, provides a prophetic vision for the church today. 
Our study of the aspects of the concept of witness in the Bible, which included 
the entities who are defined as witnesses, witnessing activities and the product of 
witnessing/testimony, confirmed that the concept of witness in the Bible reflects the 
idea of “repetition.” Repetition does not summarize everything that witnesses do, but it 
serves as an accurate general description of their activity. Even though the etymology of 
μάρτυς emphasizes predominantly mental activity and the etymology of the Hebrew 
verbal root ‘d is broad, the general idea of witnessing as “repetition” or “doing 
something again” is in most cases a common theme. Such repetitions might include 
presenting material evidence, offering verbal report, warning about the future, or some 
combination of verbal announcement and actual fulfillment. In some instances, past 
events could serve as a paradigm for future events that will occur. This observation 
about repetition led us to pay special attention to the temporal aspect of witness in our 
analysis of different aspects of the concept of witness. Hence, in each case we tried to 
identify whether witnesses in their present repeat something from the past, announce 
something about the future or just passively observe something in the present. Based on 
these parameters we further identified and classified witnesses according to different 
categories such as: mode of witness, function, specific purpose, qualifications and 
means of witness. The picture that emerged was rather complex, but we were able to 
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show that witnesses can be categorized according to this pattern in both the OT and NT, 
with some minor differences. As a result, we were able to refine our understanding of 
the concept of witness, particularly in two ways: 
(1) To the usual categories of observing and testifying witnesses, we added an 
additional distinction: witnesses for or against, and witnesses about. Witnesses for or 
against can be spotted easily, because they always speak in the present about the past 
for the purpose of establishing truth regarding a subject’s guilt or innocence. Witnesses 
about are those witnesses who are not observing witnesses and do not belong to the 
category of witnesses for or against someone or something. What distinguishes them 
from witnesses for or against is that they sometimes operate in a different timeline, and 
for a different purpose. 
(2) We have demonstrated that having played the role of observing witness is not 
always necessary to serve in the role of testifying witness. This is especially true in 
cases when witnesses speak about what might/can happen in the future in a message of 
warning (negative) or admonishment (positive). Witness is usually defined as “a person 
who declares what has been seen or heard.” In the light of this research, a more 
complete definition of witness includes not only the notarial function of witnesses 
(which some definitions occasionally include), but also note the witnesses’ speech about 
future. 
Furthermore, as we were studying the concept of witness in the Bible we 
identified the concept’s development as it unfolds on the pages of the Scripture. For 
example, in the OT we defined three primary contexts in which the concept of witness 
appears: social, covenantal or religious and legal or juridical. But in the NT, the legal 
context becomes less important and the religious gains prominence. Hence, witnesses as 
mediators are important not only because they help establish truth about someone’s 
guilt or innocence, but also to establish religious truths. And if in the OT we had a 
theonomy and the overlap between legal and religious, as we stepped into the NT the 
religious context became primary, and the focus of the story moved to this new ecclesia 
which lives in the environment that is hostile toward her and where outside standards of 
life are not defined by God. 
The summary of results for both the OT and the NT gave us solid picture of 
various aspects of the concept of witness in the Bible. On that basis we were able to 
return to the Lukan writings and argue for a specific understanding of that concept in his 
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writings. First, we established, that biblical context, Luke in Acts 1:8 brings a unique 
requirement for someone to be a witness: they must receive πνεῦμα ἅγιος and δύναμις. 
Although we had encountered other mentions in the Bible of πνεῦμα ἅγιος in the 
context of witness/testimony (Neh 9:30; Jn 15:26-27; 1 Jn 5:6-8; Rev 19:10), only in 
Lukan writings is reception of πνεῦμα ἅγιος prerequisite for being a witness. 
Second, we demonstrated that πνεῦμα ἅγιος inspires and produces verbal 
witness while δύναμις produces the miraculous aspect of witnessing. On that basis, we 
were then able to describe two types or forms of witnessing: one given verbally by 
πνεῦμα ἅγιος, and the other given by δύναμις through signs and wonders. This first type 
of witness we identified as kerygmatic, and the second as charismatic. For Luke these 
two aspects of witness go together, so that witness in Acts is almost always done based 
on what Jesus is doing in the present, whether it is baptism in the Spirit, miracles or 
exorcisms. This led us to conclude that, although Luke follows the general fundamental 
idea of witness as “repetition,” for Luke the prominent element in the concept of 
witness is not repetition per se, but the content of repetition: repetition of Jesus’ 
ministry. Although we did not enter too extensively into debate about Lukan 
pneumatology, we believe this sheds some light in that debate. 
Third, we argued that the whole church participates in this repetition of Jesus’ 
ministry. We tried to prove this by considering the development of the concept of 
witness in Acts, the role of miracles in verbal proclamation of the gospel, by explaining 
why Luke mostly portrays the apostles as the ones involved in the task of witnessing, 
and by considering OT background for Acts 1:8 and the role of the Spirit in Acts. 
What is the original contribution of this work? a) Methodologically, we argued 
for unique aspects of the concept of witness in Lukan writings based on analysis and 
synthesis of the concept of in the context of the whole Bible. To our knowledge, no one 
has previously undertaken such an extensive project. b) Based on the idea that the 
foundational meaning of witness is repetition, we paid careful attention to the timeline 
of witnessing activity, which led us to revise the categories of witnesses and conclude 
that the usual definition of witness do not always adequately summarize the biblical 
depiction of witness;304 c) We sought to ascertain why Jesus makes the reception of the 
                                                 
304 In other words, usually witness is defined as someone who speaks in the present about the 
past. Sometimes a passive role of a witness in the present is mentioned, but speaking about the future is 
also a form of witness. For this last aspect, one does not have to have a first-hand knowledge. 
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Holy Spirit a necessary condition for his disciples to be his witnesses in Acts 1:8, and 
how the Holy Spirit impacts their witness. To this end, we demonstrated that in the 
biblical context, Luke has a unique condition for being a witness, and unique content of 
repetition. Although we did not discuss all pneumatological issues in Lukan writings, 
we tried to contribute to that discussion from the perspective of the biblical concept of 
witness with the results that came as a result of this research. Although there are many 
different opinions regarding Lukan pneumatology, the Lukan view of witness in terms 
of our faithfulness in emulating Jesus’ life and ministry undoubtedly poses significant 
challenge for us today. 
The concept of witness a foundational biblical theological concept. Christianity, 
with its Jewish roots, is a religion of revelation. Such revelation is often brought 
through witnesses, who because of their unique position and opportunity, serve as 
mediators and guarantors of that revelation. Their unique position gives them great 
responsibility because, as we have also seen, their testimony become the public 
presentation of certain claims. If they are accepted by others, these claims then shape 
and constitute reality and public truth. For that matter, witnessing inevitably produces 
conflicts, because witnesses either function based on their unique and exclusivist 
position, or on the basis of their firm conviction that something is true/fact. This aspect 
of conflict to witness/testimony is even more challenging in today’s zeitgeist, which is 
marked by dominant values of tolerance, dialogue and political correctness. In the 
application, we suggested that, in line with Johnson’s view, the book of Acts provides a 
prophetic vision for the church today, because the church is called to emulate Jesus’ 
radical manner of life. Accordingly, the church is not only challenged to keep, preserve 
and proclaim the content of that revelation, but also to preserve and emulate prophetic 
life style of Jesus and the early church. 
This study has raised several questions that, due to limitation of this work, 
remain open and require additional work and research. First, we did not enter too deeply 
into debate about Lukan pneumatology (although we hope to have shed light on aspects 
of it). We did show that the idea that πνεῦμα ἅγιος and δύναμις are responsible for 
different types of witness (in accordance with argumentation of Menzies and Menzies 
and Haya-Prats). This is in keeping with the underlying idea of witness as repetition; for 
Luke, this results in repetition of Jesus’ ministry. Due to limitations of this work, we did 
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not discuss other possible functions of πνεῦμα ἅγιος and δύναμις on Christian life or 
church. 
Second, in our research we saw that in the OT the concept of 
“witness/testimony” overlaps with concepts of “covenant” and “prophecy.” In the NT, 
this overlap with prophecy is even more emphatic. Furthermore, the concept of witness 
overlaps with another core NT concept, “the gospel.” In fact, these overlap to such an 
extent that in some instances testimony is equivalent with the gospel. We did not 
explore these connections more deeply, and they could be the subject of further 
research.  
Third, we will here mention two things we encountered as we studied the 
dynamic of the concept of witness. The first is the dynamic relationship between 
“witness” as a person, and “testimony” as a product of a witness’ testimony. “Witness” 
produces “testimony,” yet occasionally “testimony” can become “witness,” or “witness” 
may even be considered as “testimony.” The second is that, due to their semantic range, 
some words such as “hearing,” “knowing” or “speaking” can sometimes be categorized 
as belonging to the concept of witness. 
Finally, the command for “two or three witnesses” was originally given in a 
juridical context. This OT command is repeated in the NT a) in the context of resolving 
conflicts inside the church community or; b) as a principle or methodology used to 
support religious claims and convictions. Hence, we see here a development from 
command to principle, and the change in context from juridical to religious. This 
development should be more deeply explored in connection with the concept of witness. 
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ABSTRACT 
The primary question this research explores is the significance and impact of πνεῦμα 
ἅγιος on the concept of witness in Luke’s theology. Why does Jesus make his disciples’ 
reception of πνεῦμα ἅγιος a necessary condition for them to be his witnesses in Acts 
1:8? How does πνεῦμα ἅγιος impact their witness? In order to answer these questions, 
we study the Lukan concept of witness within the biblical context. After introducing the 
problem in Acts 1:8, we first analyze the concept of witness and its aspects in its wider 
biblical context. We do this by analyzing the concept of witness in the OT and the NT 
and synthesizing results after treating each testament. The results will show that, due to 
the fact that the activity of repetition can be taken as a general characteristic of the 
concept of witness, the temporal aspect of witness and mode of witness must be taken 
into consideration when defining and categorizing witnesses. Second, after establishing 
the wider context, we will analyze the Lukan concept of witness, its aspects and 
characteristics. We will show that within the biblical context, Luke’s writings, notably 
Acts 1:8, assert a unique condition for being a witness, and that is to receive the πνεῦμα 
ἅγιος and δύναμις. The result is that πνεῦμα ἅγιος provides kerygmatic and δύναμις 
provides charismatic types of witness. This condition is important because it enables 
disciples to repeat and continue Jesus’ ministry. Just as it was with Jesus, witnessing for 
the disciples is both a matter of the manifestation of the πνεῦμα ἅγιος through speech, 
and of the manifestation of δύναμις through miracles. Accordingly, for the Lukan 
concept of witness, the unique element is not the element of repetition but the content of 
repetition. We will also argue that, although Luke offers a unique concept of witness, 
the whole church can participate in it equally. Third, we will summarize current 
challenges to the Christian faith, and suggest some ways in which we can implement the 
Lukan concept of witness in the church’s ministry today. 
 





Prvotni cilj te raziskave je pokazati pomembnost in vpliv πνεῦμα ἅγιος  na pojem 
oznanjevanja v Lukovi teologiji. Sprašujemo se zakaj je Jezusu sprejetje πνεῦμα ἅγιος 
neispodbiten pogoj, da bi učenci,  kot je zapisano v Apostolskih delih 1:8, lahko postali 
tudi njegovi oznanjevalci. In kako πνεῦμα ἅγιος  vpliva na njihovo oznanjevanje. Da bi 
našli odgovor na ta vprašanja, bomo preučevali Lukov pojem pričevanja znotraj širšega 
Svetopisemskega okolja. Po predstavitvi problematike iz Apostolskih del 1:8, bo kot 
prvi korak sledila analiza pojma oznanjevanja in njegovih aspektov znotraj širšega 
svetopisemskega okolja. To bomo naredili s pomočjo analize oznanjevanja v Stari in 
Novi zavezi. Na koncu obeh analiz bo predstavljena tudi sinteza spoznanj iz analize. 
Rezultati bodo pokazali, da zaradi dejstva, da se ponavljanje aktivnosti vzame za 
generalno karekteristiko pojma oznanjevanja, moramo v kategorizaciji pričevanja 
upoštevati tako časovni vidik pričevanja kot tudi način le tega. Po tem, ko bomo 
analizirali pričevanje v širšem kontekstu, sledi drugi korak, kar je Lukov pojem 
pričevanja: njegovi vidiki in značilnosti. Pokazali bomo, da znotraj svetopisemskega 
okolja, Lukovi spisi, predvsem Apostolska dela 1:8, opisujejo posebne okoliščine, ki so 
potrebne za oznanjevalca, namreč sprejetje πνεῦμα ἅγιος in δύναμις. Rezultat le tega je, 
da πνεῦμα ἅγιος omogoči kerugmatičen in δύναμις karizmatičen način pričevanja. Ta 
pogoj je pomemben, saj omogoča učencem, da ponavljajo in nadaljujejo Jezusovo 
službo. Prav tako kot pri Jezusu, je tudi pri učencih pričevanje izraz πνεῦμα ἅγιος skozi 
govor in izraz δύναμις skozi čudeže. Potemtakem za Luko v pojmu pričevanja ni 
posebenost v samem ponavljanju dejnja, ampak v vsebini tega kar se ponavlja. Pravtako 
bomo zagovarjali, da kljub temu da Luka ponudi unikaten pojem pričevanja, v njem še 
vedno lahko, brez razlik, sodeluje celotna cerkev. V tretjem koraku bomo povzeli 
trenutne izzive krščanski veri in predlagali nekaj načinov kako lahko uporabimo Lukov 
koncept pričevanja v današnjem služenju cerkve. 
 
Ključne besede: oznanjevalec, oznanilo, oznanjevalec, pričevalec, Sveti Duh, moč, 




DALJŠI POVZETEK V SLOVENSKEM JEZIKU 
UVOD 
Ta raziskava se bo osredotočala na raziskovanje različnih vidikov svetopisemskega 
koncepta pričevanja, poseben poudarek pa bo dan temu konceptu v Lukovem pisanju. V 
preteklosti je bilo veliko nagnjenje k branju Lukove pneumatologije skozi oči Pavla – še 
posebej glede  tega, ali je bil Sveti Duh za Luka le drugotna milost, ki se razlikuje od 
daru odrešitve in ki je bil dan kasneje, ločeno od njega, kot soteriološka nuja. Tema 
Lukove pneumatologije je pomembna za Lukov koncept pričevanja, saj Apd 1,8 nudijo 
edinstven pogoj za to, da nekdo postane Jezusova priča v kontekstu Svetega pisma kot 
celote: sprejetje πνεῦμα ἅγιος »Svetega Duha« in δύναμις »moči«. Tako je torej glavno 
vprašanje v tej raziskavi preiskovanje pomembnosti in učinka  πνεῦμα ἅγιος na koncept 
pričevanja v Lukovi teologiji, to je, zakaj je Jezus v Apd 1,8 postavil prejetje πνεῦμα 
ἅγιος kot neizogiben pogoj za njegove učence, da so lahko njegove priče, ter kako  
πνεῦμα ἅγιος vpliva na njihovo pričevanje«. 
V razpravi o status quaestionis smo že povedali, da se analiza Lukovega 
koncepta pričevanja pretežno pojavlja v treh kontekstih: a) nekateri avtorji razpravljajo 
največ o Lukovi pneumatologiji in, kot del te razprave, omenjajo tudi Lukov koncept 
pričevanja; b) proučevanje Lukovega koncepta pričevanja se lahko pojavi kot del 
splošne študije tega koncepta v NZ; c) nekateri raziskovalci pa so se osredotočili na 
določen element pričevanja v Apostolskih delih. Ko združimo metodološki pristop z 
drugačnim razumevanjem Lukove preumatologije in njenim učinkom na pričevanje, 
lahko pridemo do sklepa, da je bilo do sedaj argumentirano, da: a) Luka uvaja vzorec, 
po katerem je bila ustna razglasitev evangelija potrjena z znaki in čudeži; b) sam Sveti 
Duh poskrbi za pričevanje skozi znake in čudeže; c) Sveti Duh je druga priča (skupaj z 
apostoli in s teksti SZ), po vzoru iz 5 Mojzesove knjige, ki zahteva, da se pričevanje 
potrdi z dvema ali s tremi pričami. 
Lukov koncept pričevanja je torej prevladujoče, vendar ne izključno povezan z 
Apostolskimi deli, še posebej Apd 1,8 in z vlogo binkoštnega daru Svetega Duha v 
povezavi z nalogo pričevanja. Za namene naše raziskave se ne bomo spuščali v vse 
podrobnosti te razprave, ampak si bomo samo ogledali splošni vpliv πνεῦμα in δύναμις 
na koncept pričevanja. Te pneumatološke razprave se  bomo lotili iz drugega zornega 
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kota, in sicer bomo proučili različne vidike koncepta pričevanja v Svetem pismu in jih 
nato primerjali z istim konceptom v Lukovem pisanju. Povedano drugače, da bi lahko 
spoznali pomembnost πνεῦμα ἅγιος in δύναμις v Lukovem pisanju za njegov koncept 
pričevanja, bomo najprej analizirali različne vidike tega koncepta znotraj širšega 
svetopisemskega konteksta, nato pa to primerjali z Lukovim konceptom. Glede na 
rezultate raziskave bomo lahko dodali svoj omejen prispevek tej razpravi. Prvo poglavje 
predstavlja uvodno analizo Apd 1,8 in uporabe πνεῦμα in δύναμις v Luki in Apostolskih 
delih. Drugo poglavje predstavlja koncept pričevanja v SZ skozi etimologijo in 
semantiko hebrejskih besed za pričevanje v SZ, ter nekaj predhodnih opazk. Tretje 
poglavje analizira koncept pričevanja v SZ, četrto poglavje pa analizira vse tekste iz 
tretjega poglavja v LXX, upoštevajoč še posebej, kje LXX odstopa, ali je drugačna od 
MT. Peto poglavje bo, glede na opravljeno analizo, nudilo povzetek rezultatov s 
predstavitvijo glavnih vidikov koncepta pričevanja v SZ. Glede na to, da koncept 
pričevanja ni prisoten le na fenomenološkem nivoju (ko se za pričevanje pojavi jasna 
hebrejska beseda), bomo v šestem poglavju analizirali semantični razpon koncepta 
pričevanja, ki temelji na izbranih delih SZ. Sedmo poglavje predstavlja koncept 
pričevanja v NZ skozi etimologijo in semantiko grških besed za pričevanje v NZ in 
nekaj predhodnih opazk. Osmo poglavje analizira koncept pričevanja v NZ, deveto 
poglavje pa povzame rezultate preko predstavitve glavnih vidikov koncepta pričevanja v 
NZ. V poglavju deset bomo na podlagi izbranih delov analizirali semantični razpon 
koncepta pričevanja v NZ. V enajstem poglavju sledi razprava o edinstvenih vidikih 
koncepta pričevanja v Lukovem pisanju, raziskujoč pomembnost SZ za Lukov koncept 
pričevanja in pomembnost πνεῦμα ἅγιος za Lukov koncept pričevanja. Na tej točki 
bomo tudi primerjali Lukov koncept pričevanja znotraj svetopisemskega konteksta, ter 
poskušali zagovarjati edinstven prispevek, ki ga Luka prinaša svetopisemskemu 
konceptu pričevanja. Dvanajsto poglavje predstavlja uporabni del, ko bomo videli, na 
kakšne načine Lukov koncept pričevanja, zlasti v Apostolskih delih, zagotavlja preroško 
vizijo za današnjo cerkev. 
Proučevanje te teme bo bolj kot na diahronični, osredotočeno na sinhronični 
pristop. Zato bomo primarno uporabljali analizo, sintezo, primerjavo in literarno analizo 
teksta. Analiza se bo uporabljala, ko bomo proučevali Sveto pismo v namen zbiranja 
podatkov, sinteza pa, ko bomo sklepali zaključke in zagovarjali trditve, temelječ na 
rezultatih analize. Primerjanje bo uporabljeno, ko bomo govorili o podobnostih in 
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razlikah med konceptom pričevanja v različnih svetopisemskih knjigah in zavezah, 
literarna analiza (etimologija, semantika, sintaksa, struktura) pa bo uporabljena pri 
analizi svetopisemskih besedil, še posebej v razgovoru glede Apd 1,8. 
I. POGLAVJE 
UVODNA ANALIZA APOSTOLSKIH DEL 1,8 
Poglavitno vprašanje te raziskave je raziskovanje pomembnosti in vpliva πνεῦμα ἅγιος 
na koncept pričevanja v Lukovi teologiji, to je, zakaj Jezus postavlja sprejetje πνεῦμα 
ἅγιος v Apd 1,8 kot nujen pogoj za svoje učence, da so lahko njegove priče, ter kako 
πνεῦμα ἅγιος vpliva na njihovo pričevanje. Pravzaprav smo v tem poglavju izvedli 
literarno analizo pričevanja v Luki/Apostolskih delih. Analiza je pokazala, da je v Apd 
1,8 prvo in temeljno dejanje, ki je predhodnik vsega ostalega, kar »še prihaja« s Svetim 
Duhom. Zaradi tega bodo učenci »prejeli« moč, ko bo Sveti duh »prišel« nad njih in 
»bodo« njegove priče. Tu Jezus jasno poudarja, da ni pomembno samo prejetje ὁ ἅγιος 
πνεῦμα, ampak tudi δύναμις, ki jo prinaša, vse to pa kvalificira njegove učence za priče. 
Sintaktično gledano je povezava med δύναμις in μάρτυς tesnejša, kot je povezava med ὁ 
ἅγιος πνεῦμα in μάρτυς. Zaradi tega je treba gledati koncept pričevanja ne samo skozi 
prizmo prihoda »Svetega Duha«, ampak tudi skozi prejetje »moči«. V Lk 24,49 lahko 
najdemo dodaten argument za takšno trditev, ko Jezus govori, da »pošiljam na vas 
obljubo svojega Očeta«, pa tudi, da bodo učenci »odeti v moč z višave«. Tu se postavlja 
vprašanje, zakaj Luka v dveh primerih naredi razliko med prihodom »Svetega Duha« in 
»moči«, v povezavi s pričevanjem. Zato moramo torej opazovati koncept pričevanja v 
Lukovem pisanju skozi prizmo obeh elementov. 
V svojem evangeliju uporabi Luka besedo πνεῦμα šestintridesetkrat. Od tega se 
sedemnajstkrat πνεῦμα nanaša na Svetega Duha, dvanajstkrat na demonske (zlobne, 
nečiste) sile, štirikrat na duhove različnih ljudi, dvakrat na duha (Lk 24,37.39), enkrat pa 
na Jezusovega duha (Lk 23,46). V knjigi Apostolskih del Luka uporabi besedo πνεῦμα  
sedemdesetkrat. Od tega se petinpetdesetkrat beseda πνεῦμα nanaša na Svetega Duha, 
osemkrat na zlobne duhove, trikrat na človeškega duha (Apd 7,59; 17,16; 18,25), 
dvakrat na duhovna bitja na splošno (Apd 23,8.9), dvakrat pa je pomen dvoumen, saj se 
lahko nanaša na človeškega duha ali božanskega Duha (Apd 19,21; 20,22). 
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V Lukovem evangeliju se beseda δύναμις pojavi petnajstkrat, te tekste pa lahko 
razdelimo v tri skupine. V prvi skupini se δύναμις pojavi skupaj z besedo πνεῦμα (Lk 
1,17. 35; 4,14). V drugi skupini je δύναμις povezan s čudeži in z eksorcizmom (Lk 4,36; 
5,17; 6,19; 8,46; 9,1; 10,13; 19,37). V tretji skupini pa ima δύναμις druge pomene: v Lk 
10,19 označuje sovražnikovo moč, v Lk 21,26 »nebeške sile«, v Lk 21,27 Jezus prihaja 
z δύναμις in »slavo«, v Lk 22,69 je Jezusov bodoči položaj opisan kot sedeč »na desnici 
Božje Moči« in nazadnje v Lk 24,49 Jezus govori o »moči z višave«, ki je nedvoumno 
povezana z »obljubo njegovega Očeta«, torej govori o Svetem Duhu. V knjigi 
Apostolskih del se δύναμις pojavi desetkrat. Trikrat se δύναμις nanaša na čudeže (Apd 
2,22; 8,13; 19,11), trikrat lahko iz konteksta razberemo, da se nanaša na čudeže (Apd 
4,33; 6,8; 10,38), trikrat pa pomen δύναμις ni jasen (Apd 1,8; 3,12; 4,7), čeprav se v 
Apd 3,12 in 4,7 δύναμις pojavi v kontekstu razprave o čudežih. V Apd 8,10 se δύναμις 
pojavi kot del opisa Simona čarodeja, kar ponovno namiguje na povezavo s čudežnimi 
področji. 
Luka, kot smo že videli, občasno πνεῦμα in δύναμις v svojih pisanjih pripelje 
skupaj. V Evangeliju po Luki se to zgodi, ko Luka uvede glavne osebe v zgodbi, skupaj 
z njihovimi službami: Janez Krstnik (Lk 1,17), Marija (Lk 1,35) in Jezus (Lk 4,14). V 
Apostolskih delih Luka uvede Jezusove učence kot tiste, ki morajo slediti istemu vzorcu 
sprejetja »Svetega Duha« in »moči« (Apd 1,8). Na koncu se v Apd 10,38 poveže 
Jezusovo maziljenje z πνεῦμα in δύναμις z namenom »delati dobro« in »ozdravljanja 
vseh, ki so bili pod hudičevo oblastjo«, ter ponuja še en povzetek Jezusove službe, 
podoben tistemu v Lk 4,14. Poleg tega se lahko tudi Lk 24,49, kjer Jezus omeni 
»obljubo svojega očeta« in »moč z višave«, smatra kot tekst, ki spada v to kategorijo. 
Glede na vse to lahko vidimo, da so vse glavne osebnosti v zgodbi predstavljene s 
pomočjo πνεῦμα in δύναμις. Vendar pa dvema izmed njih ni pripisanih nobenih čudežev 
(Janez Krstnik in Marija), so pa vsi, razen Marije, bili vpleteni v služenje. Vse osebe so 
sodelovale v pričevanju, tudi Marija (Lk 1,46–55; 2,51). 
V več primerih imamo jasno povezavo med konceptom pričevanja ter πνεῦμα 
in/ali δύναμις. V Lk 24,48–49 Jezus svoje učence poimenuje priče, saj so bili priče 
njegovega življenja in njegove službe, ter jim naroči, naj čakajo na πνεῦμα in δύναμις, v 
Apd 1,8 pa bosta πνεῦμα in δύναμις spremenila in preoblikovala njihovo bodoče 
služenje. Apostoli so v Apd 10,38–39 opisani kot priče Jezusove službe, vendar v tem 
primeru πνεῦμα in δύναμις spreminjata Jezusovo službo, ne njihovo. V Apd 4,33 Luka 
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pravi, da so apostoli pričevali z δυνάμει μεγάλῃ, »veliko močjo«, kar se lahko razume 
kot moč za delanje čudežev (Kelly 1972, 58). V preostalih primerih je πνεῦμα povezan s 
konceptom pričevanja: a) v Apd 5,32 je Sveti Duh eden izmed μάρτυρες, skupaj z 
učenci; b) v Apd 6,3 je biti poln Svetega Duha karakteristika, ki se lahko gleda, opazuje 
in je lahko potrjena s strani drugih; c) v Apd 15,8 je dajanje Duha oblika pričevanja, 
dana od Boga; d) v Apd 20,23 πνεῦμα pričuje Pavlu o dogodkih, ki se bodo zgodili v 
njegovem življenju v prihodnosti. 
Na osnovi teh podatkov je razumno zaključiti, da mora biti dana enaka 
pozornost analizi vsakega izraza, ter se izogniti poudarjanju samo enega izraza. V Lk 
24,48–49 Jezus ne omenja le prihoda Svetega Duha ali le prejetja moči. Prihod Svetega 
Duha je opisan kot pošiljanje »obljube svojega Očeta«, rezultat tega pa bo, da bodo 
učenci »odeti v moč z višave«. Čeprav je očitno, da Luka s tem poudarja, da je Sveti 
Duh vir moči Jezusove službe (O’Reilly 1987, 33–34), to ne pomeni, da je πνεῦμα 
identična δύναμις ali obratno. Poudarjeno je dejstvo, da bo »Sveti Duh« prinesel »moč«, 
oba pa sta potrebna za to, da je nekdo lahko Jezusova priča. Če pa nekdo želi biti 
njegova priča v prihodnosti, mora najprej prejeti δύναμις, ki jo daje πνεῦμα (Apd 1,8). 
II. POGLAVJE 
UVOD V KONCEPT PRIČEVANJA V STARI ZAVEZI 
V tem poglavju bomo govorili o etimološkem in semantičnem razponu hebrejskih besed 
za pričevanje v Stari zavezi, identificirali glavne besede, ki so uporabljene v kontekstu 
pričevanja kot protipomenke pričevanju in ponudili predhodne opazke za to 
raziskovanje. Koncept pričevanja v SZ vsebuje več besed, ki imajo skupen koren besede 
‘d (עד), kateremu so nato dodane različne predpone in pripone. Tako je glagolski 
koren‘d potrjen v različnih semitskih jezikih, kot so ugaritščina (morda), arabščina, 
aramejščina, sirščina, feničanščina in etiopski jezik. V arabskem jeziku ta koren pomeni 
v preprosti obliki »vrniti se, priti nazaj«, v intenzivnem korenu pomeni »navaditi se«, v 
vzročnem korenu pa »povzročiti povratek, ponavljati«. Najpomembnejši izraz za 
analiziranje priče ali pričevanja v NZ je samostalnik ʿēḏ (ֵעד) »priča« (Wells 2004, 16) 
in njemu sorodni izrazi: samostalnik ʿēḏîm (ֵעִדים) »priče«, množina ʿēḏ (ֵעד), ženski 
samostalnik ʿēḏāh (ֵעָדה) »priča«, pojmovni samostalnik ʿēḏûṯ (ֵעדּות) »pričevanje« in 
324 
njegova množina ʿēḏôṯ (ֵעְדֹות) ali ʿēḏōṯ (ֵעֹדת), ženski samostalnik təʿûḏāh (ְּתעּוָדה) 
»pričevanje« in glagol ʿûḏ (עּוד) »pričevati«, »povzročiti pričevanje«. 
SZ vsebuje več besed, ki se pojavijo v kontekstu pričevanja in so protipomenke 
ideji pričevanja, ki jo SZ zahteva. Na kratko jih bomo predstavili: a) samostalnik šeqer 
 ,(ָׁשְוא) ki se lahko nanaša na vse vrste laži, prevar in neresnic; b) samostalnik šāwʾ ,(ֶׁשֶקר)
ki pomeni prevaro, zlobnost, lažnost; c) samostalnik ḥāmās (ָחָמס) se ponavadi nanaša na 
fizično nasilje (npr. Sod 9,24; 2. Sam 22,3; Jer 51,35; Abd 1,10; Hab 1,9), širše pa se 
lahko nanaša na napačno dejanje zoper nekoga, kot na primer škodljivo govorjenje ali 
osorno ravnanje (npr. 1 Mz 16,5; Job 19,7); d) samostalnik kāzāḇ (ָּכָזב), ki ponavadi 
pomeni »laž« ali »neresnica«, »prevara«, »zabloda«, itd.; e) glagol pûaḥ ( ַּפּוח) pomeni 
»dihati/pihati« v negativnem smislu govorjenja laži, biti popolnoma varljiv; f) 
samostalnik bəliyyaʿal (ְּבִלַּיַעל), ki lahko pomeni »zlobnost« (5 Mz 15,9; Nah 1,11); 
»zlobna oseba«, »zdrahar« (1 Sam 30,22; 2 Sam 23,6; Nah 2,1); »podla stvar« itd.; g) 
pridevnik rāšāʿ (ָרָׁשע), ki opisuje osebo ali dejavnost, nakazuje, da je krivda te osebe 
zagotova, ali da je bilo obnašanje neizpodbitno dokazano kot napačno. 
V predhodnih opazkah smo rekli, da se, kot prvo, pričevanje v SZ pojavlja v 
dveh prostorskih dimenzijah: vertikalni – od YHWH (ali občasno od nekaterih drugih 
bitij) ljudem in horizontalni – od raznih bitij drugim bitjem. Primarni kontekst v SZ, v 
katerem se pojavlja vertikalna dimenzija pričevanja, je Mojzesova zaveza. Vendar 
vertikalna dimenzija ne vključuje le sprejetje Tore in zaveze, ampak tudi templja in 
pripadajočih elementov. Še več, YHWY lahko spregovori za nekoga ali proti nekomu 
(zlasti skozi svoje preroke), lahko pa govori  preko svojih dejanj skozi tok zgodovine, 
ko izvaja svoje kazni. Medtem ko večina pričevanja na vertikalni ravni poteka od 
YHWH do ljudi, se lahko v nekaterih primerih dinamika obrne. Z drugimi besedami, 
ljudje izražajo svojo predanost in celo pričujejo za YHWH, vendar ni takšno pričevanje 
nikoli namenjeno samo YHWH, ampak tudi drugim ljudem. Tu lahko govorimo o 
prekrivanju teh dveh dimenzij. Horizontalni nivo pričevanja se dogaja, ko eno bitje 
pričuje drugemu bitju. Vendar se moramo zaradi teokratske narave starozaveznega 
Izraela, kjer je bil vsak vidik življenja ljudi definiran in določen s strani YHWH, 
zavedati, da je osnova tega v vertikalni dimenziji. Drugič, ker je SZ Izrael teokracija, se 
koncept pričevanja v SZ pojavlja v treh različnih, vendar dopolnjujočih se ali vzajemno 
povezanih kontekstih: socialnem, verskem in zakonitem kontekstu. Socialni kontekst je 
kontekst, kjer imajo posamezniki ali skupine možnost razrešiti svoje spore z dogovorom 
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ali zavezo po njihovi volji, njihovi odnosi (pravila vedenja) pa niso predpisani ali 
definirani s strani YHWH ali bogov. Verski kontekst je kontekst, kjer je odnos med 
YHWH in Izraelom definiran. Izrael je, kot narod, prvotni prejemnik YHWH-nega 
pričevanja in tudi nosi odgovornost za to, da izvršuje standard vedenja, ki je bil 
vzpostavljen z zavezo z YHWH, v vsakem vidiku življenja in odnosov. Zakoniti 
kontekst je v SZ najprej definiran s kontekstom zaveze ali z odnosom med YHWH in 
Izraelci. YHWH predpiše standard za odnose in obnašanja med ljudmi, in ko je ta 
standard kršen ali ko obstaja sum kršitve, so ljudje pozvani na sojenje, da bi se 
ugotovilo, ali so krivi ali nedolžni. Pri tem kontekstu je primarni poudarek na odnosu 
med ljudmi, v skladnosti s Toro. Tretjič, pri ontoloških kategorijah pričevanja smo 
napravili razliko med osebnimi in neosebnimi bitji. Osebna bitja so YHWH ali bogovi, 
angeli in ljudje, neosebna bitja pa so lahko živali, nebesa in zemlja, različni materialni 
objekti, zaveze ali sporazumi med ljudmi itd.. Tora in z njo povezani različni elementi 
se v tem delu prav tako smatrajo kot neosebna bitja. 
III. POGLAVJE 
KONCEPT PRIČEVANJA V STARI ZAVEZI - ANALIZA ODLOMKOV 
V tretjem poglavju smo opravili analizo koncepta pričevanja v SZ. Analizirali smo vsak 
odlomek, kjer se pojavi hebrejska beseda za pričevanje, ter združili skupaj vse vrstice, 
ki vsebujejo določeno besedo v vseh glavnih SZ knjigah: Peteroknižje, vsa pisanja, ki 
vsebujejo zgodovinske knjige in knjige modrosti ter poezije, ter knjige prerokov. 
V Peteroknižju smo najprej analizirali vse vrstice, ki so vsebovale besede ʿēḏ 
 ;Analizirali smo tekste z neosebnimi pričami (1 Mz 31,44.48.50.52 .(ֵעִדים) in ‘ēḏȋm (ֵעד)
2 Mz 22,12(13); 5 Mz 31,19.21) in tekste z osebnimi pričami (1 Mz 31,50, 2 Mz 20,16; 
23,1; 5 Mz 20; 3 Mz 5,1; 4 Mz 5,13 in 35,30; 5 Mz 17,6–7; 5 Mz 19,15–18). Nato smo 
se osredotočili na vse vrstice, kjer je bil uporabljen ʿēḏûṯ (ֵעדּות) (za Dekalog: 2 Mz 
25,16.21; 30,6.36; 31,18; 32,15; 34,29; 40,20; 3 Mz 16,13; 4 Mz 17,4.10; 5 Mz 4,45; 
6,17.20; 31,26; za skrinjo zaveze: 2 Mz 16,34; 25,22; 26,33.34; 27,21; 30,6.26; 31,7; 
39,35; 40,3.5.21; 4 Mz 4,5; 7,89; za tabernakelj: 2 Mz 38,21; 4 Mz 1,50.53; 9,15; 10,11; 
17,7.8; 18,2; in za zagrinjalo: 3 Mz 24,3). V tem postopku smo zasledili zanimivo 
dinamiko in medsebojno vplivanje med Dekalogom kot pričevanje, zaveza in zapovedi. 
Tretjič, opazovali smo vse vrstice, kjer se pojavita besedi ʿēḏāh (1) (ֵעָדה Mz 21,30; 
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31,52) in ʿēḏōṯ (5) (ֵעֹדת Mz 4,45; 6,17.20). Na koncu smo poiskali še vse vrstice, kjer se 
pojavi ʿûḏ (עּוד) in opisuje dejavnost pričevanja (1 Mz 43,3; 2 Mz 19,21.23; 21,29; 5 Mz 
8,19; 32,46) ali kot klic k pričevanju (5 Mz 4,26; 30,19 in 31,28). 
Ker so knjige razdeljene v dva glavna sklopa: zgodovinske knjige in knjige 
modrosti ter poezije, smo analizirali koncept pričevanja v skladu s to delitvijo. Najprej 
smo analizirali vsa mesta v zgodovinskih knjigah, kjer se pojavijo besede ʿēḏ (ֵעד), 
ʿēḏîm (ֵעִדים), ʿēḏệḵā (�ֵעֶדי) in ʿēḏêy (ֵעֵדי) za neosebno (Joz 22,27.28.34) in osebno 
pričevanje (Joz 24,22; Rut 4,9.10.11; 
1 Sam 12,5). V kontekstu Rute 4 smo se pogovarjali o uporabi tə ʿûḏāh (ְּתעּוָדה) v 
Ruti 4,7. Isto smo naredili v knjigah modrosti in poezije, kjer se pojavijo neosebne (Job 
16,8; 10,17) in osebne priče (Job 16,19; Ps 27,12; 35,11; Prg 6,19; 12,17; 14,5.25; 19,5; 
19,9.28; 21,28; 24,28; 25,18). Drugič, analizirali smo vse tekste, kjer se besedi ʿēḏûṯ 
 ;pojavita v zgodovinskih knjigah (Joz 4,16; 2 Kr 2,3; 11,12; 17,15 (ֵעְדֹות) in ʿēḏôṯ (ֵעדּות)
23,3; 1 Krn 29,19; 34,31; 2 Krn 23,11; 24,6; Neh 9,34), ter v knjigah modrosti in 
poezije (Ps 19,7 (8); 78,5; 81,5; 119,14. 31.36.88.99.111.129.138.144.157; Ps 122,4). 
Tretjič, opazovali smo, v katerih vrsticah se pojavita besedi ʿēḏāh (ֵעָדה) inʿēḏōṯ (ֵעֹדת). V 
zgodovinskih knjigah se beseda ʿēḏāh (ֵעָדה) pojavi samo v Jozuetu 24,27, v knjigah 
modrosti in poezije pa se beseda ʿēḏōṯ (ֵעֹדת) pojavi devetnajstkrat v naslednjih psalmih: 
25,10; 78,56; 93,5; 99,7; 119,2.22.24.46.59.79.95.119.125.138.146.152.167.168 in 
132,12. Na koncu smo še razpravljali o vseh tekstih, kjer se beseda ʿûḏ (עּוד) pojavi v 
zgodovinskih knjigah (1 Sam 8,9 (2x); 1 Kr 2,42; 21,10.13; 2 Kr 17,13.15; 2 Krn 24,19; 
Neh 9,26.29.30.34; 13,15.21) ter v knjigah modrosti in poezije (Job 29,11; Ps 50,7; 81,8 
(v. 9). Opazili smo, da se je v štirih primerih beseda ʿûḏ (עּוד) pojavila izven svojega 
običajnega semantičnega razpona (Ps 20,9 (v.8); 119,61; 146,9; 147,6). 
V knjigah prerokov smo najprej analizirali uporabo ʿēḏ (ֵעד), ʿēḏîm (ֵעִדים), ʿēḏay 
 ;za tako neosebne (Iz 19,20; 30,8) in osebne priče (Iz 8,2 (ֵעֵדיֶהם) in ʿēḏêhem (ֵעַדי)
43,9.10.12; 44,8. 9; 55,4; Jer 29,23; 32,10.12.25.44; 42,5; Mih 1,2; Mal 3,5). Drugič, 
opazili smo, da se samostalnik ʿēḏôṯ (ֵעְדֹות) pojavi samo v Jer 44,23, kot način 
opisovanja Tore. Tretjič, kot del zgodbe, ko smo jo srečali v Iz 8,2, smo analizirali vsa 
mesta, kjer se pojavlja glagol tə ʿûḏāh (ְּתעּוָדה), ki se pojavi v Iz 8,16 in 20. Na koncu 
smo si še pogledali, kje vse se pojavi glagol ʿûḏ (עּוד) (Iz 8,2; Jer 6,10; Jer 11,7 (3x); 
32,10.25.44; 42,19; Žal 2,13; Am 3,13; Zah 3,6 in Mal 2,14). 
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IV. POGLAVJE 
ANALIZA TEKSTA LXX 
V četrtem poglavju smo analizirali in primerjali, kako so hebrejske besede za koncept 
pričevanja prevedene v LXX. Sledili smo istemu vzorcu, ki smo ga uporabili za analizo 
MT: v Peteroknižju, knjigah modrosti, poezije in zgodovinskih knjigah ter v prerokih 
smo združili tekste, ki so vsebovali iste besede in opazovali, kako jih LXX prevaja. 
Naša analiza in primerjava je prinesla naslednje rezultate. 
Prvič, kar se tiče samostalnikov, je v MT beseda ʿēḏāh (ֵעָדה) uporabljena samo 
za neosebna bitja (1 Mz 21,30; 31,52; Joz 24,27), ter je v LXX prevedena kot μαρτύριον 
(1 Mz 21,30; Joz 24,27). Samostalnik ʿēḏ (ֵעד) je le redko uporabljen za pričevanje 
neosebnih bitij. Ko pa je, uporablja LXX v 1 Mz 31,44 (zaveza), 5 Mz 31,19 (pesem), 5 
Mz 31,26 (Tora), Joz 22,27.28.34 (oltar) in Job 16,8 (Jobovo trpljenje) samostalnik 
μαρτύριον, v 1 Mz 31,48 (kup) in 5 Mz 31,21 (pesem) glagol μαρτυρέω, v 2 Mz 22,12 
(13) (ostanki živali) pa predlog ἐπί »k«. Beseda ʿēḏ (ֵעד) se kot neosebna priča pojavi 
tudi v Iz 19,20 (oltar in/ali steber) in v 30,8 (napisana prerokba), vendar jih LXX ne 
identificira kot priče. Ravno nasprotno, za pričevanje osebnih prič MT običajno uporabi 
ʿēḏ (ֵעד) in ʿēḏîm ( םֵעִדי ), ki jih LXX v večini primerov prevede z μάρτυς. Obstaja pa 
nekaj izjem: v 2 Mz 20,16 in Prg 25,18 je človeška priča prevedena z μαρτυρία: v Iz 
55,4, kjer ʿēḏ (ֵעד) predpostavlja človeško pričo, je prevedeno z μαρτύριον, enako je tudi 
z YHWH v Mih 1,2. Poleg tega, v LXX sta μαρτυρία (2 Mz 20,16; Prg 25,18) in 
διαμαρτυρία (1 Mz 43,3) vedno uporabljeni v kontekstu pričevanja osebne priče. Na 
koncu, v MT sta ʿēḏûṯ ( ּותֵעד ) in njegova oblika za množino ʿēḏôṯ (ֵעְדֹות) ter ʿēḏāh (ֵעָדה) 
in njegova oblika za množino ʿēḏōṯ (ֵעֹדת) vedno uporabljena za neosebni bitji v 
kontekstu pričevanja. Besedi sta uporabljeni samo, ko se nanašata na Toro, skrinjo 
zaveze, zagrinjalo ali na tabernakelj. LXX vedno uporabi μαρτύριον za prevod teh 
besed, razen v  2 Mz 39,35 in v Joz 4,16, kjer je ʿēḏûṯ (ֵעדּות) preveden kot διαθήκη 
»zaveza«, tako identificira »pričevanje«  kot »zavezo«. 
Drugič, včasih so hebrejske besede, ki lahko v svojem semantičnem razponu 
pomenijo pričo, v LXX jasno označene kot takšne: ʿānāh (ָעָנה) kot: a) καταμαρτυρέω: 5 
Mz 5,20; Prg 25,18; b) ψευδομαρτυρήσεις: 2 Mz 20,16; c) μαρτυρέω: 4 Mz 35,30;  
20,16; ʿûḏ (עּוד) kot: a)  διαμαρτύρομαι: 1 Mz 43,3; 2 Mz 19,21.23; 21,29; 5 Mz 30,19; 
31,28; 32,46; 1 Sam 8,9; 2 Kr 17,13.15; 2 Krn 24,19; Neh 9,26.34; 13,21; Ps 50,7; 81,8; 
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119,61; Jer 6,10; 32,10; Zah 3,6; Mal 2,14; b) ἐπιμαρτύρομαι: 1 Kr 2,42; Neh 9,29.30; 
Jer 32,25; c) καταμαρτυρέω: 1 Kr 21,10. 13; d) ἐπιμαρτυρέω: Neh 13,15; Amos 3,13; e) 
διαμαρτυρέω: Jer 32,44; f) μαρτυρέω: Žal 2,13. 
Tretjič, glede uporabe predlogov in protipomenk lahko predlog lə ( ְל) označuje 
smer (fizično gibanje ali osebna pozornost ali odnosi); smer kot rezultat transformacije 
ali spremembe, lokacija v prostoru in času, posest itd.. Tudi predlog bə ( ְּב) ima velik 
razpon različnih pomenov, kot so »v« (lokacija), »na« (položaj glede na bližino drugega 
predmeta), »ker« (vzrok ali razlog), »z« (s spremljavo instrumenta), itd., vendar tudi 
»proti«, ki predstavlja nasprotovanje. To pomeni, da so pritrdilni in nasprotni pomeni, 
ki jih ti predlogi sporočajo, odvisni od konteksta. Tukaj je nekaj primerov: a) v 5 Mz 
31,19 je ləʿēḏ (ְלֵעד) preveden kot εἰς μαρτύριον »za pričo«, vendar je najdeno tudi v 
kontekstu biḇnê yiśrāʾēl   (ִּבְבֵני ִיְׂשָרֵאל) »proti sinovom Izraela«, kar se v LXX bere kot ἐν 
υἱοῖς Ισραηλ, dobesedno »v sinovih Izraela«; b) v 5 Mz 31,21  ləp̄ānâw (ְלָפָניו) »proti 
njihovim obrazom« je prevedeno kot κατὰ πρόσωπον »proti obrazu«. Poleg tega je 
predlog κατά, ko se uporablja z različnimi glagoli (na primer ψευδομαρτυρήσεις v 2 Mz 
20,16 in 5 Mz 5,20), zelo jasno pomeni »proti« (gl. Prg 25,18; Job 16,8); c) v 5 Mz 
31,26, je ləʿēḏ (ְלֵעד) preveden kot εἰς μαρτύριον, vendar se pojavi tudi v kontekstu bəḵā 
 ki jo LXX upodablja kot ἐν σοὶ »med vami«, »k vam« ali »z vami«; d) v 5 Mz ,(ְּב�)
4,26; 8,19; 30,19; 32,46 LXX za ḇāḵem (ָבֶכם) »proti vam«, uporablja osebni zaimek 
ὑμῖν »ti«, za bām (ָּבם) »proti njim«,  v 5 Mz 31,28,  pa uporabi αὐτοῖς »njim«. 
Nazadnje, občasno so protipomenke, ki v MT opisujejo značaj osebe, kot npr. v 
2 Mz 20,16 ʿēḏ šāqer (ֵעד ָׁשֶקר) »lažna priča« in v 5 Mz 5,20 ʿēḏ šāwʾ (ֵעד ָׁשְוא) »lažna 
priča«, v LXX prevedene kot aktivnost osebe. V obeh primerih se besedi v LXX glasita 
μαρτυρίαν ψευδῆ  »lažno pričevanje«. Na drugi strani pa, kar MT smatra kot ḥāmās 
 prevara« ali »laž« (5« (ֶׁשֶקר) nasilje« (2 Mz 23,1; 5 Mz 19,16; Ps 35,11), in šeqer« (ָחָמס)
Mz 19,18; Prg 6,19; 14,5), LXX prevaja kot ἄδικος »nepravica«, ter tako ne dopušča 
možnosti, da bi se takšne dejavnosti videle kot opravičljiva dejanja laganja (gl. 2 Mz 
1,15–21) ali nasilja. 
V. POGLAVJE 
GLAVNI VIDIKI KONCEPTA PRIČEVANJA V STARI ZAVEZI 
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Po tem, ko smo ponudili predhodne opazke glede koncepta pričevanja in opravili 
analizo individualnih tekstov, ponuja peto poglavje sintezo rezultatov – sintezo, ki 
pregleda nekatere obstoječe vidike in ponuja nove poglede na koncept pričevanja. 
Sinteza vključuje razvrščanje prič glede na tip priče, časovne vidike in način pričevanja. 
Poleg ontoloških kategorij neosebnih in osebnih prič se lahko priče še nadalje 
delijo na opazovalne in pričevalne priče. Da bi nekdo lahko bil pričevalna priča, mora v 
nekaterih primerih biti najprej opazovalna priča, ali priča nekoga ali nečesa. V skladu s 
tem je stanje prisotnosti, poznavanja, videnja in poslušanja, torej biti priča nekoga ali 
nečesa, skoraj vedno potrebno in temeljno za nadaljnjo dejavnost pričevanja. Medtem 
ko je vloga opazujoče priče prvotno pasivna (spremljanje), je vloga pričevalne priče, da 
poroča preko govorjenja, kaj je videla, slišala ali kar se je naučila. Razdelitev teh dveh 
vrst prič, opazovalne in pričevalne je v veliko pomoč, saj prikazuje zapletenost vlog, ki 
jih imajo priče v SZ. Da pa bi lahko še bolje razumeli nianse vloge prič, predlagamo, da 
se ta dva tipa prič še naprej razdelita glede na: a) njihov časovni vidik in posledično; b) 
način njihovega pričevanja.  
Priče namreč delujejo v različnih časovnih smereh: pretekli, sedanji in prihodnji, 
je pa tudi njihov način pričevanja (namen in rezultat) zelo kompleksen. Na osnovi 
analize teksta smo predlagali tri različne načine pričevanja: od, za ali proti in o. V 
skladu s tem je način pričevanja opazovalnih prič vedno priča od. Pričevalne priče 
poročajo, je pa narava njihovega poročanja lahko ali priča za/proti ali priča o. Z 
določanjem časovnega vidika in načina pričevanja bomo lahko bolj natančno določili 
tip priče in njenih nalog. 
Vloga osebnih pričevalnih prič za ali proti je aktivna, njihova naloga pa je, da 
poročajo, kar se je izgovorilo ali naredilo. Časovno gledano, vedno v sedanjosti 
govorijo o preteklosti – na ta način je časovni vidik njihova karakteristika. Namen 
njihovega pričevanja je priskrbeti dokaz z določenim izidom, da bi lahko dokazali 
resnico glede nedolžnosti ali krivde nekoga. Funkcija osebne pričevalne priče o je tudi 
poročanje, Vendar se časovni vidik, specifičen namen in kvalifikacije razlikujejo od 
osebne pričevalne priče za ali proti; v tej kategoriji imamo štiri skupine. Časovni vidik 
prve skupine pomeni, da bodo vnaprej oznanili, kaj se bo ali se lahko zgodi, s točno 
določenim namenom, da se ljudi posvari ali opominja. Takšno govorjenje skoraj vedno 
spremljajo pogoji in posledice (»če«… »potem«) in se podaja za prihodnost, še preden 
oseba naredi karkoli. Druga skupina v delitvi časovnih vidikov deluje podobno kot prva, 
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le da je njihov specifičen namen razglasiti namero glede nečesa v prihodnosti. Za to 
kategorijo prič ni posebnih kvalifikacij. Včasih se vloga osebne pričevalne priče o 
prekriva s pričo za ali proti. Časovni vidik tretje skupine je, da se v sedanjosti oznani, 
kaj se bo, se lahko ali se mora zgoditi v prihodnosti, osnovano pa je na preteklih ali 
sedanjih dejanjih osebe, z namenom, da se ljudi skozi opozorila in svarila spodbudi k 
spremembi. Časovni vidik četrte skupine je čez-časovni. Priče pričujejo v sedanjosti, 
vendar se vsebina njihovega pričevanja ne more omejiti na le eno časovno dimenzijo. 
Zato lahko rečemo, da pričujejo o več kot le eni časovni dimenziji. Neosebne pričevalne 
priče o imajo isto nalogo kot osebne pričevalne priče o, z dopolnilnimi ali različnimi 
podrobnostmi. Na osnovi analize jih bomo prav tako razdelili na štiri skupine. Časovni 
vidik prve skupine je, da se v sedanjosti razglasi, kar se bo zgodilo v prihodnosti. 
Uporabljajo prerokbe kot vrsto dokaza, z določenim namenom svarjenja, opominjanja 
in rotenja ljudi, da se spremenijo. Časovni vidik druge skupine je, da v sedanjosti služijo 
kot (stalen) opomin nekega pričevanja iz preteklosti. Za to skupino je pomembno, da se 
prepozna, da so ta bitja narejena po tem, ko se je to pričevanje zgodilo v preteklosti. 
Časovni vidik tretje skupine je, da v sedanjosti poročajo o več kot le eni dimenziji časa. 
Njihov specifičen namen je, da na viden način spominjajo na in potrjujejo določene 
resnice. Časovni vidik četrte skupine pa je poročanje v sedanjosti o nečem, kar se je 
zgodilo v preteklosti. Njihov specifičen namen je potrjevanje besednega poročanja z 
namenom, da se vzpostavi resnica o nečem. 
Poglavje se nadaljuje z razpravo o dodatnih vidikih koncepta pričevanja, kot so:  
delovanje prič, definicija prič in pričevanja, pomembnost koncepta pričevanja v SZ, 
avtoriteta in potrditev prič, dinamika pričevanja in zaključek. Ko smo dodatno razložili 
različne funkcije različnih prič, smo ponudili še definicijo »priče«. Zagovarjali smo 
definicijo, da »priča« mora: a) izražati razliko med »pričo« in »pričevanjem«, saj je 
pričevanje »rezultat«, ki ga priča proizvede; b) prepoznati, da ni vsako bitje, ki daje 
»pričevanje«, tudi »priča«; c) vključevati dejavnosti, ki jih priča dela; d) vzeti v obzir 
različne funkcije priče. 
Ustrezno temu, »je priča oseba ali neosebno bitje, ki glede na določene 
kvalifikacije in načine pričevanja, v povezavi z določenim časovnim vidikom, ponuja 
pričevanje s specifičnim namenom, preko uporabe različnih sredstev«. Na drugi strani 
pa je  »pričevanje rezultat, ki ga proizvede osebna ali neosebna priča«. To lahko 
331 
vključuje govorjenje določenega sporočila, uprizoritev simboličnega dejanja, pisanje ali 
izdelava nekega objekta itd.. 
Glede pomembnosti koncepta pričevanja v SZ smo poudarili, najprej, da je že od 
2. Mojzesove knjige naprej koncept pričevanja postal del teokratične družbe, kjer ni bilo 
razlikovanja med verskim in zakonitim kontekstom, ter je bila tako pomembnost 
pričevanja povzdignjena na nov nivo. V nadaljevanju, priče so pogosto imele poseben 
položaj, priložnosti in dostop do določenih dogodkov. Glede na to so priče imele vlogo 
posrednika. Tako, da ko je priča podala pričevanje, je to pričevanje postalo javna 
predstavitev, ki oblikuje in tvori resničnost. Če in ko je sodišče sprejelo neko različico 
resničnosti, postane pričevanje, ki je bilo sprejeto kot resnično, uradna različica 
resničnosti. To dejstvo nakazuje na to, da ima pričevanje ustvarjalno silo. In še, v SZ se 
nismo srečali z veliko jasnih primerov pričevanja, kot poskusov vzpostavljanja neke 
verske resnice. Prav nasprotno, osnovni element za koncept pričevanja v SZ je bilo 
dejstvo, da je Izrael v zavezi z YHWH (verska resnica), ta zavezni odnos pa je vplival 
na koncept pričevanja tako na vertikalni, kot tudi na horizontalni ravni. Standardi 
vertikalne dimenzije pričevanja so morali biti izvedeni tudi horizontalno, ter vključeni v 
Izraelov vsakdan in v njihove medčloveške odnose – v verskem, zakonitem in 
socialnem kontekstu. 
Glede vprašanja, kdo ali kaj daje pravico nekomu, da postane priča, ter kaj 
določa pričevanje nekoga kot veljavno, smo rekli, da v najbolj osnovnih pogojih 
avtoriteta priče izhaja iz njegovega edinstvenega dostopa dogodkom, kar mu daje 
unikatno znanje o tej stvari, o kateri lahko potem pričuje.  Ta definicija se dobro obnese 
tudi, ko imamo opravka z dinamiko med osebnimi opazovalnimi in pričevalnimi 
pričami, ter v primerih, ko priče govorijo v sedanjosti o nečem, kar se je zgodilo v 
preteklosti, še posebej v zakonitem kontekstu. Videli pa smo, da je podoba prič v SZ še 
bolj zapletena. V skladu s tem je zapletena tudi zadeva avtoritete. 
Poleg tega smo rekli tudi, da je koncept pričevanja v SZ izredno dinamičen. 
Pojavi se v vseh treh kontekstih, tako osebna in neosebna bitja so definirana kot priče, 
obseg njihovih dejavnosti pa je širok in bogat. Kot primere te dinamike moramo najprej 
izpostaviti dinamiko med opazovalno in pričevalno pričo. Predpogoj za precejšnje 
število pričevalnih prič je vloga opazovalnih prič za njihovo dejavnost pričevanja. To 
kaže k temu, da lahko nekdo postane priča celo »po nesreči« in, če je potrebno, ima taka 
oseba dolžnost pričevanja. Druga dinamika je med »pričo« kot osebo in med 
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»pričevanjem«, kot rezultatom pričevanja priče. Nekdo ali nekaj je določeno kot priča 
specifično ali skozi neko dejavnost, ki jo naredi. Te aktivnosti lahko opišejo opazovalno 
(gledanje, poslušanje itd.) ali pričevalno pričo (govorjenje, svarjenje itd.). Ostaja pa 
vprašanje, ali se lahko neka določena dejavnost, kot je  »poslušanje«, »poznavanje« ali 
»govorjenje« avtomatično kategorizira kot pripadajoča konceptu pričevanja ali ne. 
Nadalje, smo opazili, da »priča« proizvaja »pričevanje«, vendar se lahko občasno tudi 
»pričevanje« spremeni v »pričo«. Ta dinamika je zelo zanimiva, saj je dogaja samo v 
povezavi z neosebnimi pričami. Osebne priče so vedno definirane kot »priče« in nikoli 
kot »pričevanje«. Tretjič, dinamika koncepta pričevanja je posebej opazna v časovnih 
vidikih, v katerih priče delujejo. Pasivnost je sprejemljiva, ko je določeno bitje na  
»strani prejemnika«, ko opazuje, kaj se govori ali dela. Ko pa je določeno bitje na 
»strani darovalca«, se lahko uporabi na mnogo različnih načinov za mnogo različnih 
namenov. Tu smo tudi izpostavili povezavo in prekrivanje med konceptom pričevanja 
in prerokbo. Četrtič, v povezavi s tretjo točko, je naša analiza pokazala, da priča ni samo 
nekdo, ki govori za, proti ali o nekomu/nečemu, v modernem smislu priče kot 
nezainteresirane tretje stranke v določeni zadevi, ampak lahko sprejme dodatno 
sodniško vlogo, kot npr. »tožnik«, »sodnik« ali  »rabelj«. Nazadnje, lastnost pričevanja 
je lahko podeljena ali prenesena od enega bitja k drugemu. Čeprav se to nanaša na 
materialne objekte, je princip prejetja pričevanja, ki vodi k poosebljanju pričevanja, 
močan princip, ki je v povezavi z nekaterimi drugimi elementi pomemben za koncept 
pričevanja v Luki/Apostolskih delih. V zaključku smo poudarili, da  osnovna ideja 
koncepta pričevanja v mnogih različnih in dopolnilnih načinih zrcali idejo  
»ponavljanja« in »ponovitve«, ki izvira iz etimologije besed s korenino ‘d. Načini 
ponavljanja so različni (materialni dokazi, verbalno poročilo, dokazi in opozorila, ali 
kombinacija verbalnega oznanila in dejanske izpolnitve), v nekaterih primerih pa lahko 
pretekli dogodki služijo kot model za nekatere dogodke, ki se bodo zgodili v 
prihodnosti. Čeprav je osnovna, ideja ponavljanja ne povzema vsega, kar priče delajo. 
VI. POGLAVJE 
SEMANTIČNI RAZPON KONCEPTA PRIČEVANJA V STARI ZAVEZI 
Koncept pričevanja v SZ ni prisoten le na fenomenološkem nivoju, ko se v tekstu 
pojavijo konkretne hebrejske besede za pričo. Zaradi njihovega semantičnega razpona 
333 
lahko različne besede vsebujejo ali odražajo koncept pričevanja. Tudi določeni dogodki 
lahko vsebujejo idejo ali nosijo pomen pričevanja. Zato smo v tem poglavju preučili 
dinamiko pričevanja v SZ z analizo semantičnega razpona izbranih besed in dogodkov. 
Dogodki, ki smo jih analizirali, so bili Mojzesov klic in poslanstvo v 2 Mz 3,7–
22, dogodek izhoda, Sinajska ali Mojzesova zaveza, gradnja tabernaklja (2 Mz 25,1–6), 
izvidništvo v Obljubljeno deželo in Peta Mojzesova knjiga, kot knjiga, ki je prežeta s 
konceptom pričevanja. Analizirali smo tudi različne hebrejske besede, ki opisujejo 
dejavnost  »gledanja«, »poslušanja«, »poznavanja« in/ali »razglašanja«. Ta selektivna 
in omejena analiza semantičnega razpona je potrdila, da so lahko različne besede (zlasti 
glagoli) in dogodki nosilci ideje ali nosilci koncepta pričevanja. V skladu s tem smo 
potrdili, da se lahko pričevanje definira na osnovi dejavnosti, ki se izvajajo (kot so 
»poslušanje«, »poznavanje«, »govorjenje« itd.). To pomeni, da mora naša definicija 
priče vsebovati tudi semantično dinamiko koncepta pričevanja. Ker smo že podali svojo 
definicijo priče, rezultati semantične analize ne spreminjajo naše definicije, ampak jo le 
še dodatno potrdijo. 
Semantična analiza je tudi potrdila dinamiko časovnega vidika v konceptu 
pričevanja, pa tudi dinamiko ali prehod med opazovalnimi in pričevalnimi pričami. 
Opazen primer je Izrael, katerega je izkušnja z YHWH najprej postavila njega v položaj 
opazovalne priče z nalogo, da prenese znanje o YHWH drugim narodom, kar nakazuje 
na položaj pričevalne priče. V tej smeri smo sledili razvoju ideje Izraela kot skupnosti 
prič s točno določenim poslanstvom. Ključen del v tem razvoju je imela Mojzesova 
zaveza, ki smo jo definirali kot pričevalni dogodek sam po sebi. To je dodatno razširilo 
prekrivanje med konceptom pričevanja in konceptom zaveze. Mojzesov položaj 
posrednika, ki je obenem tudi očividec, in nagovarja novo generacijo Izraelcev ter skozi 
svoje govorjenje ponavlja dogodke iz Izraelove zgodovine, dodatno potrjuje naše 
opazovanje o prekrivanju med položajem priče in preroka. 
Pomembnost ponavljanja za koncept pričevanja je prav tako potrjen v tej analizi 
na več načinov: prvič- nekatera pretekla dela YHWH se bodo v prihodnosti ponovila in 
služijo kot model za njegovo delo; drugič- dejavnost ponavljanja prodira v primere, kot 
je Mojzesovo ponavljanje Izraelove zgodovine v Peti Mojzesovi knjigi novi generaciji 
Izraelcev, ali gradnja tabernaklja v Drugi Mojzesovi knjigi; tretjič- ponavljanje ima 
moč, da preoblikuje tiste, ki niso bili očividci v položaj očividcev. Tako v Peti 
Mojzesovi knjigi Mojzes skozi svoje pričevanje očividca ponovno pove zgodbo izhoda 
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za tiste, ki niso bili prisotni, ko se je to zgodilo, ter tako ustvari iz njih skupnost 
pričevalcev. Skozi Mojzesovo pričevanje so zdaj sami postali priče. Tako lahko v tem 
primeru govorimo o lastnostih prič, ki so posredovane ali prenesene od enega bitja do 
drugega. 
Na koncu, tudi ideja, da verbalna priča včasih potrebuje, ali je lahko podprta 
skozi neko obliko vidne manifestacije, je potrjena s semantično analizo. V primeru 
Sinajske zaveze je bilo pričevanje tako verbalno kot vidno. S tem, da jim je dal kamnite 
plošče in spremljajoče elemente, je YHWH svoj govor in razodetje izrazil tudi na viden, 
oz. materialen način. Ko je YHWH Mojzesu razodel svoj načrt za odrešitev v 2 Mz 4, je 
Mojzes poslan kot človek s sporočilom, vendar tudi z obljubo, da bo to sporočilo – 
pričevanje potrjeno s pālāʾ (ָּפָלא) »čudeži« (2 Mz 3,20), in ʾôṯ  (אֹות) »znaki« (2 Mz 
4,8.30). 
VII. POGLAVJE 
UVOD V KONCEPT PRIČEVANJA V NOVI ZAVEZI 
Sedmo poglavje služi kot uvod v koncept pričevanja v NZ, tako da je bilo največ 
pozornosti namenjeno etimologiji, dogodkom, semantičnem razponu in uporabi 
določenih grških besed, ki jih NZ uporablja za koncept pričevanja, ter določenim 
predhodnim opazkam. 
Μάρτυς s svojimi izpeljankami verjetno izhajajo iz indo-evropejskega korena 
smer, ki pomeni »imeti v mislih«, »spomniti se«, »biti previden«, ter je povezan z grško 
besedo  μέρμερος »takšen, ki zahteva mnogo skrbi ali razmisleka; tisti, ki pretehtava ali 
mnogo preudarja«. Glede na povedano, je priča »verjetno nekdo, ki se spominja, ki ima 
znanje o nečem preko moči pomnjenja, ter ki lahko tako pripoveduje o tem, tj. pričuje«. 
Glede pomena drugih izpeljank pomeni glagol μαρτυρέω stanje ali stalno aktivnost, 
vendar lahko pogosto prevzame drug pomen. Tako lahko pomeni »biti priča«, 
»pristopiti kot priča«, »pričevati o nečem«. Samostalnik μαρτυρία ima v prvem primeru 
abstrakten pomen: »nošenje pričevanja«. Beseda μαρτύριον je bolj trdna in označuje 
pričo iz bolj objektivnega stališča kot dokaz o nečem. Obstajajo še druge pomembne 
besede za koncept pričevanja v NZ, predvsem glagoli: μαρτύρομαι, διαμαρτύρομαι, 
συμμαρτυρέω συνεπιμαρτυρέω καταμαρτυρέω, ἐπιμαρτυρέω, προμαρτύρομαι, ki smo 
jih na kratko preučili. Glede protipomenk, medtem ko imamo v hebrejščini ločene 
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besede, ki v kombinaciji z besedami za pričevanje služijo kot protipomenke, je v grščini 
pridevnik ψευδής dodan besedam kot predpona in tako služi kot protipomenka. Tako so 
protipomenke besede, kot npr. ψευδομαρτυρέω, ψευδόμαρτυς in ψευδομαρτυρία. 
V predhodnih opazkah smo najprej izpostavili, da se tako kot v SZ, tudi v NZ 
pričevanje pojavlja v dveh prostorskih dimenzijah: vertikalno – od YHWH do ljudi, ter 
horizontalno – od ljudi do ljudi, kar je v NZ večinoma povezano z verskimi resnicami. 
Drugič, medtem ko v SZ večina tekstov govori o pričevanju znotraj konteksta Izraela 
kot teokracije, se v NZ koncept pričevanja začne z Jezusom v Evangelijih, med Izraelci, 
ki so bili, čeprav pod zasedbo Rimljanov, še vedno ljudstvo zaveze, in seveda teokratski 
narod. Vendar Jezus ustvari novo skupnost, ki je sestavljena iz vseh Judov in poganov, 
ki sprejmejo Njega kot Gospoda in Odrešenika. Tako več nimamo enega ločenega 
»naroda pod vladavino Boga«, ki živi v teokraciji, ampak novo skupnost, ki živi v tem 
svetu kot tujec, vendar pa z največjo zvestobo Bogu Izraela. Nadalje, lahko še vedno 
zasledimo tri različne kontekste, vendar z manjšimi spremembami v primerjavi s SZ. 
Zato smo tudi rekli, da je kontekst zaveze v NZ bolje definiran kot verski. Čeprav se 
zavezni odnos nadaljuje v NZ z ustanovitvijo Nove zaveze in izoblikovanjem nove 
ecclesie, ki vsebuje tako Jude kot pogane, ki verujejo v Jezusa kot Mesijo, živi ta nova 
ecclesia v okolju, kjer standard življenja ni vedno definiran od YHWH. Zato je bolje 
govoriti o verskem kontekstu. Tretjič, glede ontoloških kategorij pričevanja se razlika 
med osebnimi in neosebnimi bitji nadaljuje tudi v NZ. Glavno osebno bitje, ki opravlja 
dejavnost pričevanja, je človek. Bog/Jezus/Sveti Duh se bolj vidno pojavljajo kot priče 
kot v SZ, še posebej zaradi Jezusovega utelešenja, čeprav je, številčno gledano, njihovo 
pričevanje v manjšini. Seznam neosebnih prič je v NZ bistveno krajši kot v SZ. Najbolj 
pomembno je Sveto pismo, čeprav Sveto pismo ni tolikokrat predstavljeno kot priča, 
kot je v SZ. Opravka imamo tudi z dvema pričama, ki spadata pod kategorijo 
človekovega notranjega bitja: človekova vest in duh. Njiju je težko opredeliti kot 
osebno ali neosebno bitje, pa vendar jih bomo obravnavali kot neosebne priče. 
VIII. POGLAVJE 
KONCEPT PRIČEVANJA V NOVI ZAVEZI – ANALIZA ODLOMKOV 
V osmem poglavju smo opravili analizo koncepta pričevanja v NZ. Analizirali smo vsak 
odlomek, kjer se je pojavila grška beseda za pričo ali pričevanje, to pa smo naredili na 
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tak način, da smo združili skupaj vse vrstice, ki vsebujejo določeno besedo v vseh 
večjih NZ odsekih: sinoptični evangeliji, Lukova pisanja, Janezova pisanja, Pavlova 
pisanja, ter preostanek NZ dokumentov. 
V sinoptičnih evangelijih smo najprej analizirali vse vrstice, kjer se pojavi 
samostalnik μάρτυς (Mt 18,16; 26,65; Mk 14,63). Po tem smo analizirali uporabe besed 
μαρτύριον (Mt 8,4; 10,18; 24,14; Mk 1,44; 6,11; 13,9), μαρτυρία (Mk 14,55.56.59), 
μαρτυρέω (Mt 23,31) in καταμαρτυρέω (Mt 26,62; 27,13; Mk 14,60). Opazili smo, da 
se v sinoptičnih evangelijih pojavijo nekatere protipomenke, kot so ψευδομαρτυρέω (Mt 
19,18; Mk 10,19; 14,56.57), ψευδόμαρτυς (Mt 26,60), in ψευδομαρτυρία (Mt 15,19; 
26,59). 
V Lukovem pisanju smo analizirali uporabo μάρτυς (Lk 11,48; 24,48; Apd 1,8; 
2,32; 5,32; 6,13; 10,39; 13,31; 22,15.20; 26,16), μαρτυρέω (Lk 4,22; Apd 6,3; 10,22.43; 
13,22; 14,3; 15,8; 16,2; 22,5.12; 23,11; 26,5), μαρτυρία (Lk 22,71; Apd 23,11) in 
μαρτύριον (Lk 5,14; 9,5; 21,13; Apd 4,33; 7,44). Identificirali smo tudi druge 
pomembne besede, kot so glagol διαμαρτύρομαι (Lk 16,28; Apd 2,40; 8,25; 10,42; 
18,5; 20,21.23.24; 28,23), μαρτύρομαι (Apd 20,26; 26,22) in protipomenka 
ψευδομαρτυρέω (Lk 18,20). 
Nato smo se osredotočili na koncept pričevanja v Janezovih pisanjih. Najprej 
smo analizirali uporabo samostalnika μάρτυς, ki se pojavi le v knjigi Razodetja (Raz 
1,5a; 2,13; 3,14; 11,3; 17,6). Potem smo se osredotočili na glagol μαρτυρέω v 
Evangeliju po Janezu (pričevanje Janeza Krstnika: 1,7.8.15.32.34; 3,26.28; 5,33; 
Samarijanka: 4,39; avtor evangelija: 3,32; 19,35a; 21,24; Jezus: 4,44; 7,7; 5,31; 
8,13.14.18; 13,21; 18,37; Oče: 5,32. 37; 8,18; ljudje na splošno: 2,25; 12,17; 18,23; 
dela: 5,36; 10,25; Sveto pismo: 5,39; Sveti Duh: 15,26–27), v Janezovih pismih 
(apostolsko pričevanje: 1 Jn 1,2; 4,14; trojno pričevanje Duha, vode in krvi: 1 Jn 5,6–
7.9–10; 3 Jn 3,6.12 (2x)), in Razodetje (1,2; 22,16.20). Nato smo analizirali uporabo 
samostalnika μαρτυρία v Evangeliju po Janezu (Jn 1,7; 3,11.32–33; 5,31.32.34.36; 
8,13–14.17; 19,35; 21,24), v Janezovih pismih (1 Jn 5,9–11) in v Razodetju (Raz 1,2.9; 
6,9; 11,7; 12,11; 12,17; 19,10 (2x); 20,4). Edino mesto uporabe μαρτύριον v Janezovih 
pisanjih je v Raz 15,5, ko besedilo omenja  »svetišče šotora pričevanja«. 
Pri analizi koncepta pričevanja v Pavlovih pisanjih smo prav tako začeli z 
μάρτυς (YHWH kot priča: Rim 1,9; 2 Kor 1,23; Flp 1,8; 1 Tes 2,5.10; kontekst 
govorjenja o dveh ali treh pričah: 2 Kor 13,1; 1 Tim 5,19; mnogo prič: 1 Tim 6,12; 2 
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Tim 2,2). Nato smo opazovali, kako Pavel uporablja  μαρτυρέω (Rim 3,21; 10,2; 1 Kor 
15,15; 2 Kor 8,3; Gal 4,15; Kol 4,13; 1 Tim 5,10; 6,12), μαρτυρία (1 Tim 3,7 Tit 1,13) 
in μαρτύριον (1 Kor 1,6; 2,1; 2 Kor 1,12; 2 Tes 1,10; 1 Tim 2,6; 2 Tim 1,8). Druge 
pomembne besede, ki jih Pavel uporablja za koncept pričevanja, so glagol μαρτύρομαι 
(Gal 5,3; Ef 4,17; 1 Tes 2,12), glagol διαμαρτύρομαι (1 Tes 4,6; 1 Tim 5,21; 2 Tim 
2,14; 4,1), in συμμαρτυρέω (Rim 2,15; 8,16; 9,1). 
Na koncu smo analizirali koncept pričevanja v preostanku NZ dokumentov. 
Proučili smo uporabo μάρτυς (Heb 10,28; 12,1; 1 Pt 5,1), μαρτυρέω (Heb 7,8.17; 10,15; 
11,2.4 (2x),5,39) in μαρτύριον (Heb 3,5; Jak 5,3). Druge pomembne besede, ki smo jih 
analizirali, so bile διαμαρτύρομαι (Heb 2,6), συνεπιμαρτυρέω (Heb 2,4), ἐπιμαρτυρέω 
(1 Pt 5,12) in προμαρτύρομαι (1 Pt 1,11). 
 
IX. POGLAVJE 
GLAVNI VIDIKI KONCEPTA PRIČEVANJA V NOVI ZAVEZI 
Deveto poglavje ponuja sintezo rezultatov proučevanja koncepta pričevanja v NZ – 
sintezo, ki bi potrdila pregled, ki smo ga naredili v SZ in pokazala, kako se koncept 
pričevanja razvija naprej v NZ. V NZ smo prav tako razdelili priče v dve glavni 
kategoriji: a) ontološko kategorijo; b) kategorija tipa priče. Tako govorimo o neosebnih 
in osebnih pričah, ki so lahko opazovalne in/ali pričevalne priče. Ali je določena priča 
označena kot opazovalna ali pričevalna, je v veliki meri odvisno od pomena, ki se 
odvija v določenem kontekstu in tu, za razliko od SZ, nimamo neosebnih opazovalnih 
prič (kot so npr.: kopica, zaveza, nebesa in zemlja, kamen). 
Z dodatkom dveh dodatnih kategorij, časovnega vidika, v katerem priča deluje 
in načina njenega pričevanja, smo rekli, da je način opazovalne priče vedno pričevanje 
o nečem, vsi aspekti takšne priče pa so isti kot v SZ. Skupni imenovalec pričevalnih 
prič je poročanje, to pa prihaja v dveh različnih načinih pričevanja: a) pričevanje za ali 
proti  b) pričevanje o. Vloga osebne pričevalne priče za ali proti je aktivna, njena vloga 
pa je, da poroča, kar se je zgodilo ali bilo povedano. Vedno govorijo v sedanjosti o 
preteklosti, z določenim namenom, da bi vzpostavili resnico o krivdi ali nedolžnosti 
nekoga. Neosebne pričevalne priče za ali proti imajo isto vlogo in delujejo isto kot 
osebne pričevalne priče. 
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Naloga osebne pričevalne priče o je tudi poročanje, vendar pa ima drugačen 
določen namen in kvalifikacije kot osebne pričevalne priče za ali proti. V tej kategoriji 
imamo štiri skupine pričevalcev. Prva skupina vnaprej oznanja, kaj se bo ali kaj se 
lahko zgodi v prihodnosti. Ravno nasprotno kot v SZ, ta pričevanja po večini niso 
pospremljena s pogoji ali posledicami (»če«…»potem«), specifični namen takšnih 
pričevanj pa je oznanjati dogodke, ki se bodo zgodili v prihodnosti ali izdajati 
vnaprejšnja opozorila. Druga skupina razglaša v sedanjosti, kar se bo/se lahko/se mora 
zgoditi v prihodnosti (posledice) na osnovi človekovih preteklih ali sedanjih dejanj 
(pogoj). Tretja skupina poroča v sedanjosti, kar se je zgodilo v preteklosti, z namenom 
potrditi ali ugotoviti resnico glede nečesa. Četrta skupina ne more biti omejena na samo 
eno specifično časovno dimenzijo. V kategoriji neosebnih pričevalnih prič o imamo tri 
skupine prič, čigar splošna dejavnost je poročanje, vendar delajo to z drugačnim, 
specifičnim namenom. Prva skupina prič pričuje v sedanjosti o več kot le eni dimenziji 
časa, njihov specifični namen pa je, da so viden opomnik določenih resnic. Druga 
skupina prav tako pričuje v sedanjosti o več kot eni dimenziji časa. Te priče so prav 
tako rezultat Božjega razodetja, ki jih kvalificira kot priče, oni sami pa vsebujejo 
sporočilo, o katerem pričujejo. Nazadnje, tretja skupina tudi pričuje v sedanjosti o več 
kot le eni dimenziji časa. 
To poglavje nadaljuje razpravo o dodatnih vidikih koncepta pričevanja, kot so: 
delovanje prič, definicija prič in pričevanja, pomembnost koncepta pričevanja v NZ, 
avtoriteta in potrditev prič, dinamika pričevanja in zaključek. Po tem, ko smo dodatno 
razložili razne funkcije različnih prič, smo ponudili definicijo »priče«. Potrdili smo 
zaključek iz SZ, da mora definicija »priče«: a) izključevati »pričevanje«, saj je le-to 
»rezultat«, ki ga priča proizvede; b) vsako bitje, ki daje »pričevanje«, se ne more 
smatrati kot »priča«; c) v obzir se mora vzeti različne funkcije priče. V tem smislu je 
definicija »priče« in »pričevanja« enaka kot v SZ. 
Pomembnost koncepta pričevanja v NZ temelji na njeni pomembnosti v SZ in se 
nadaljuje tako v zakonitem kot v verskem kontekstu. Prvič, NZ ponavlja SZ zapovedi o 
prepovedi lažnega pričevanja, kot tudi pravilo »dveh ali treh prič«, ki so potrebne, da se 
potrdi sodba. Čeprav prvotno dana v zakonitem ali pravnem kontekstu, je zdaj ta 
zapoved v NZ uporabljena večinoma v kontekstu sporov znotraj cerkvene skupnosti. 
Drugič, če v SZ nismo naleteli na veliko primerov pričevanja kot poskusov 
vzpostavljanja določene verske resnice, je v NZ slika povsem drugačna. Evangeliji, še 
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posebej Evangelij po Janezu, pa tudi celotna NZ, so polni primerov, kjer je na kocki 
verska resnica. Pomembnost pričevanja pri oblikovanju realnosti in javne resnice v 
verskem kontekstu je še posebej vidno, ko se soočamo z Jezusovim vstajenjem, ki je 
verjetno najpomembnejši člen krščanske vere (gl. 1 Kor 15,17). Tretjič, pričevanja 
pogosto spremljajo razlage: priče ne sporočajo samo, kaj se je zgodilo, ampak priskrbijo 
tudi pomen, to pa je še posebej pomembno za pričevanje, ki je dano v verskem 
kontekstu. Nazadnje, če je v SZ Sinajska zaveza kot pričevalni dogodek ustvarila 
skupnost s poslanstvom, je ta pričevalni dogodek v NZ  utelešenje Jezusa Kristusa, 
dogodek z najvišjim pomenom, ki pa ima enak izid: je razodetje Boga, ki omogoča 
ljudem, da vstopijo v odnos z njim; ta odnos pa ustvarja skupnost ljudi s poslanstvom. 
Ta skupnost ljudi z edinstvenim položajem, priložnostjo in dostopom do določenih 
dogodkov, ima dolžnost, da ostane zvesta temu razodetju in ga razglaša drugim, tako da 
bodo lahko tisti, ki ga sprejmejo, nadaljevali po zgledu prič. 
Glede vprašanja, kdo ali kaj daje nekomu pravico, da postane priča, ter kaj 
določa pričevanje nekoga kot veljavno, smo zaključili, da podobno kot v SZ, na najbolj 
osnovnem nivoju avtoriteta in potrditev priče prihajata iz njenega edinstvenega dostopa 
dogodkom, kar ji v zameno daje edinstveno znanje o teh dogodkih, o katerih lahko 
potem pričuje. Ta definicija dobro deluje, ko se ukvarjamo z dinamiko med osebno 
opazovalno in pričevalno pričo, pa tudi v primerih, ko priče govorijo v sedanjosti o 
nečem, kar se je zgodilo v preteklosti, še posebej v zakonitem kontekstu. Videli smo 
tudi, da modus operandi različnih pričevalnih prič naredi vprašanje avtoritete in 
potrditve precej zapleteno. Zato smo dodatno podrobno preučili kvalifikacije, ki so 
potrebne za določeno skupino prič in prišli do naslednjih zaključkov: a) ko priče 
pričujejo o preteklosti, njihova avtoriteta ponavadi izvira iz tega, da so bili opazovalne 
priče ali iz osebnih izkušenj; to daje veljavnost in zanesljivost njihovem pričevanju; b) 
ko priče govorijo o prihodnosti, njihova avtoriteta prihaja večinoma iz poznavanja 
Božje volje. V tem primeru je vse, kar je potrebno, prepoznavanje in sprejemanje s 
strani prejemnikov. Občasno je lahko njihovo pričevanje potrjeno z drugimi vidnimi 
sredstvi. Seveda, ko govorimo o pričevanju o božanskem, takšne priče spadajo pod 
posebno kategorijo, saj njihova avtoriteta in potrditev izhaja iz tega, kdo oni so. 
Dinamika koncepta pričevanja v NZ v veliki meri sledi dinamiki, ki je prisotna 
in že definirana v SZ. Najprej je tu dinamika med opazovalnimi in pričevalnimi pričami, 
kjer vse, kar smo povedali za SZ, velja tudi za NZ. Drugič, z manjšimi razlikami je 
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dinamika koncepta pričevanja prav tako prisotna v časovnih vidikih, v katerih priče 
delujejo. Tretjič, v NZ se nadaljuje prekrivanje s konceptom prerokovanja in je še bolj 
poudarjen. Za razliko od SZ, v NZ nimamo te dinamike med »pričo« kot osebo in med 
»pričevanjem« kot rezultatom pričevanja priče. Neosebne priče, ki se pojavijo v NZ, so 
zaradi svojih aktivnosti že vse vnaprej določene kot »priče« (z izjemo tabernaklja v Apd 
7,44), tako da ta specifična dinamika ni del NZ. Nadalje, v NZ nimamo primerov, kjer 
bi bile lastnosti pričevanja podeljene ali prenesene od ene neosebne priče do druge. 
Čeprav je v zvezi z materialnimi objekti ta princip pomanjkljiv, lahko ta princip deluje 
na drugem nivoju, kjer lahko pričevanje prič ustvari druge priče. Na koncu, tudi v NZ 
Jezusove priče niso nezainteresirane tretje stranke, vendar nimamo jasne omembe prič v 
vlogi  »sodnika« ali  »rablja«. 
Za zaključek smo v tem poglavju poudarili, da koncept pričevanja v NZ v raznih 
drugačnih in dopolnilnih načinih ter v skladu s SZ odraža tudi idejo »ponavljanja«. 
Ponavljanje ne povzema vsega, kar priče delajo, je pa dobra splošna značilnost koncepta 
pričevanja. Čeprav etimologija μάρτυς poudarja predvsem mentalno aktivnost, obenem 
pa tudi verbalno ponavljanje, to ponavljanje vključuje tudi določen način življenja – 
življenje preroka. Jezusov način služenja odraža služenje preroka (besede + čudežna 
dela) in učenci tudi podedujejo tak način življenja. Poleg tega, podobno kot v SZ, je 
besedni vidik pričevanja najpomembnejši, saj pogosto ni drugih načinov ali sredstev 
vzpostavljanja resnice o nečem. Vendar je s prihodom Jezusa pričevanje v Jezusovem 
služenju in služenju njegovih učencev pogosto pospremljeno z znaki in čudeži ali 
raznimi drugi pojavi. V tem smislu je vloga Svetega Duha večja. 
V nekaterih vidikih se koncept pričevanja v NZ še naprej razvija in spreminja. 
Prvič, v SZ je bil koncept pričevanja zakoreninjen v kontekstu Izraelove teokracije. V 
NZ ta koncept izoblikuje nova ecclesia, ki živi v okolju, kjer YHWH ne definira 
zunanjih standardov življenja. Drugič, elementi čaščenja kot priče praktično izginejo. 
Zaradi tega v NZ nimamo primerov, kjer bi lastnosti pričevanja lahko bile podeljene ali 
prenesene iz enega elementa na drugega. Vendar pa NZ predstavlja nova bitja kot priče: 
človeško vest in človeški duh, tako da lahko govorimo o ponotranjenju koncepta 
pričevanja. Tretjič, zaradi utelešenja Jezusa je postala verska resnica o Jezusu Kristusu 
osrednja točka koncepta pričevanja v NZ. 
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X. POGLAVJE 
SEMANTIČNI RAZPON KONCEPTA PRIČEVANJA V NOVI ZAVEZI – IZBRANI 
DELI 
V SZ smo videli, da je koncept pričevanja prisoten ne samo na fenomenološki ravni, 
ampak lahko grške besede zaradi njihovega semantičnega razpona vsebujejo ali 
odražajo koncept pričevanja. Tako smo v tem poglavju proučili izbrane dele NZ (besede 
in povezane dogodke), ki vsebujejo ali odražajo koncept pričevanja. Zaradi tega smo 
proučili dogodke, kot so utelešenje, čudeži, Binkošti in različne grške besede za 
govorjenje, poslušanje, gledanje, spominjanje in znanje. Namen te analize je obogatiti 
naše razumevanje koncepta pričevanja v NZ in pokazati, kako lahko semantični razpon 
dopolnjuje našo fenomenološko analizo. 
Ta selektivna in omejena analiza je najprej potrdila, da lahko različne besede 
(predvsem glagoli) in dogodki vsebujejo idejo ali nosijo koncept pričevanja. V skladu s 
tem se priče lahko definirajo glede na aktivnosti, ki jih izvajajo. To pomeni, da mora 
naša definicija pričevanja za NZ vključevati tudi semantično dinamiko koncepta 
pričevanja. Rezultati semantične analize ne spreminjajo naše definicije pričevanja, 
ampak jo še dodatno potrjujejo. Drugič, potrdili smo dinamiko časovnega vidika v 
konceptu pričevanja, pa tudi dinamiko prehoda med opazovalnimi in pričevalnimi 
pričami. Ta dinamika je še posebej povezana z dejavnostjo govorjenja, kadar govor 
temelji na poslušanju, gledanju ali izkušanju nečesa. Ker se priče lahko definirajo tudi 
na osnovi njihovih dejavnosti, ostaja vprašanje, kdaj se lahko določena aktivnost, kot je 
»poslušanje«, »poznavanje« ali »govorjenje«, kategorizira kot pripadajoča konceptu 
pričevanja. Videli smo, da lahko pričevalne priče opravljajo svoje naloge z uporabo 
različnih glagolov, kot so δοξάζω, λέγω, φημί, λαλέω, ἀπαγγέλλω itd.. Prav tako 
»poslušanje« ne pomeni vedno izkušnje iz prve roke, ampak lahko pomeni tudi 
prejemanje pričevanja od drugih prič. V takih primerih bodo tisti, ki tako pričevanje 
prejmejo, imeli znanje iz druge roke, vendar nam taki primeri omogočijo, da vidimo 
prisotnost koncepta pričevanja, tudi ko ta ni nujno povezan z očividci in s pričevanjem 
nečemu v živo. Občasno lahko »gledanje« opisuje tudi videnje prihodnjih dogodkov, 
vendar takšno gledanje zahteva vero na strani poslušalcev. Podobno situacijo imamo s 
»poslušanjem«, saj se le-to lahko nanaša na določene dogodke v prihodnosti (1 Jn 2,18; 
4,3). Ko je koncept pričevanja osredotočen na prihodnje dogodke, se lahko koncept 
pričevanja poveže s prerokbami, saj se govor o prihodnosti lahko klasificira kot 
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pričevanje. Tretjič, pomembnost ponavljanja za koncept pričevanja je bila prav tako 
potrjena. V bistvu vsi trije izbrani dogodki v kontekstu svetopisemske zgodbe odražajo 
idejo ponavljanja. Od Geneze 1–2 do Razodetje 21–22, ter povsod vmes, je namen 
YHWH, da prebiva med ljudmi na zemlji. Tako je Jezusovo utelešenje nadaljevanje 
tega namena. Poleg tega, čeprav so čudeži pokazatelji večje resničnosti, so v NZ 
znamenje Jezusove službe, pa tudi službe njegovih učencev. Kot izraz Božjega 
kraljestva lahko pričakujemo ponavljanje čudežev zaradi nespremenljive resničnosti 
Božjega kraljestva, ki je prišlo z Jezusom. Na koncu, Sveti Duh je bil izlit na binkoštni 
dan v Apostolskih delih 2, vendar se podobna ponovitev prihoda Svetega Duha zgodi v 
Apostolskih delih 10 in 19. Čeprav je prihod Svetega Duha enkratni dogodek, je 
napolnitev s Svetim Duhom v Svetem pismu ponavljajoč se dogodek. Četrtič, 
semantična analiza je dodatno potrdila našo povezavo, oz. prekrivanje med konceptom 
pričevanja in Evangelijem. Ker vidimo ta zgodovinski dogodek v obliki pričevanja, 
lahko v semantični analizi naletimo na različne besede, ki opisujejo dejavnost 
pričevanja o tem dogodku. Tako je v Apd 16,32 in Flp 1,14 λαλέω »govoriti« povezan z 
τὸν λόγον τοῦ κυρίου »Gospodovo besedo« in λόγος »evangelij«, καταγγέλλω 
»razglašati« pa se pojavi v kontekstu pričevanja o evangeliju (Apd 13,5; 15,36; 17,13; 1 
Kor 2,1; 9,14). Opazovali smo tudi različne načine, na katere je bil glagol εὐαγγελίζω 
»povedati dobro novico« uporabljen, da se razglasi dobra novica evangelija. Na koncu, 
ker beseda μάρτυς z njenimi izpeljankami verjetno prihaja iz korenine smer, ki pomeni: 
»imeti v mislih«, »spominjati se«, semantična analiza pokaže tudi vlogo spominjanja v 
konceptu pričevanja. Osebe si lahko zapomnijo nekaj, kar so prej videle, slišale ali 
izkusile, vendar se včasih od njih zahteva, da se spomnijo nečesa, kar so prejele skozi 
določenega posrednika (Sveto pismo, drugi očividci). Zato je spominjanje lahko, ali pa 
tudi ne, rezultat osebne izkušnje. 
XI. POGLAVJE 
EDINSTVENI ASPEKTI KONCEPTA PRIČEVANJA V LUKOVIH APOSTOLSKIH 
DELIH 
V tem poglavju smo vstopili v razpravljanje o Lukovem konceptu pričevanja, najprej z 
raziskovanjem pomembnosti SZ za Lukov koncept pričevanja, potem pa z nudenjem 
razlage in razumevanja pomembnosti in učinka, ki ga ima πνεῦμα ἅγιος na koncept 
pričevanja v Lukovi teologiji. Na osnovi tega smo primerjali koncept pričevanja v 
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Lukovih pisanjih s širšim svetopisemskim kontekstom, da bi ugotovili podobnosti in 
edinstvenost tega koncepta v Lukovih pisanjih. 
Za pomembnost SZ za Lukov koncept pričevanja smo rekli, da je naš interes, 
osnovan na opravljenih raziskavah, poiskati določene starozavezne karakteristike 
koncepta pričevanja, ter določene odlomke, ki so pomembni za Lukov razvoj koncepta 
pričevanja. Izpostavili smo štiri stvari. Prvič, ker koncept pričevanja v SZ ni omejen na 
pričevanja o preteklosti ali sedanjosti, ne moremo reči, da tisti, ki niso očividci, niso 
priče v pravem pomenu te besede. Dejstvo, da se lastnosti pričevanja lahko posredujejo 
ali prenesejo od enega neosebnega bitja do drugega, ali da ima pričevanje očividca moč, 
da ustvari nove priče, mogoče nima direktnega vpliva na Lukov koncept pričevanja, 
vendar smo videli, da Luka razvija svoj koncept pričevanja v fazah, kjer kot priče 
naslika celo drugo generacijo kristjanov, ki niso bili očividci Kristusa. Drugič, ker je v 
SZ Izrael prisoten kot skupnost, kot priče YHWH, vsi člani iste skupnosti, ki si deli isto 
zgodovino in tradicijo, to pomeni, da so vsi Izraelci delili ta klic in je pomembno, da 
Luka izkoristi Izaijo 40–55 za veliko svojih slik ‘prič’. Tretjič, prekrivanje med 
konceptom pričevanja in prerokbe je pomembno za Luka iz več različnih razlogov. 
Preroki in priče, oboji služijo kot mediatorji med različnimi strankami, preroki so lahko 
priče, ki kažejo nazaj na razodetje YHWH, razglašajo prihodnje dogodke in vabijo ljudi 
h kesanju in poslušnosti, in v Lukovih pisanjih je podoba Jezusa kot preroka močno 
naglašena. Četrtič, nadaljevanje zgodbe o pomembnosti Duha za Lukovo teologijo 
pričevanja, ki jo Luka uporabi, da pokaže, kako prisotnost znakov in čudežev v življenju 
cerkve pričuje o prihodu poslednjih dni, je Joel 2. 
Glede pomembnosti πνεῦμα ἅγιος za Lukov koncept pričevanja smo že opazili 
in zaključili, da ima Luka edinstven pogoj: da bi nekdo lahko bil priča, mora sprejeti 
πνεῦμα in posledično δύναμις, ki jo πνεῦμα prinaša. Rekli smo tudi, da v Lk 24,48 Jezus 
razglasi skupini svojih učencev, da so že priče stvari, omenjenih v v. 45–47, vendar v 
Apd 1,8 nagovori nekatere izmed teh istih ljudi in jim reče, da so lahko pričevalne priče 
šele po tem, ko prejmejo πνεῦμα in njegovo δύναμις. Tako smo na vprašanje, zakaj 
postavi Jezus v Apd 1,8 to prejetje kot pogoj za to, da je nekdo njegova priča, 
zagovarjali, da je pomen πνεῦμα ἅγιος in δύναμις za služenje Jezusovih učencev v 
trditvi, da je za Luka pričevanje o Kristusu vključevalo ponavljanje Jezusovega 
služenja. Ideja ponavljanja je pomembna, saj se ne samo sklada s splošno idejo 
pričevanja, ampak tudi opiše na natančen način naravo koncepta pričevanja. Medtem ko 
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je πνεῦμα ἅγιος izvor δύναμις, v Lukovi teologiji vsak od njiju vpliva na drugačen vidik 
pričevanja: πνεῦμα ἅγιος navdihuje in povzroča verbalni vidik pričevanja, medtem ko 
δύναμις priskrbi čudežen vidik pričevanja. Posledično, lahko govorimo o dveh tipih ali 
oblikah pričevanja: en je dan verbalno skozi πνεῦμα ἅγιος, drugi pa je dan skozi 
δύναμις, preko znakov in čudežev. Prvo obliko ali tip priče lahko imenujemo 
kerigmatik, drugega pa karizmatik. Pričevanje apostolov je več kot le ustno pričevanje o 
Jezusu – njegovem sporočilu in delih – zvesto tudi odraža in nadaljuje ali ponavlja 
Jezusovo služenje na isti način. Napolnjenost s πνεῦμα ἅγιος omogoča učencem, da 
pričujejo o zgodovinskih dogodkih iz Jezusovega življenja. Prisotnost δύναμις pa 
omogoča učencem, da pričujejo skozi ponavljanje Jezusovih del – znakov in čudežev. Z 
združitvijo teh dveh vidikov lahko z gotovostjo trdimo sledeče: Lukov poudarek na 
πνεῦμα ἅγιος kot izvor za kerigmatični in δύναμις kot izvor za karizmatični tip 
pričevanja kot conditio sine qua non za to, da si njegova priča v Apd 1,8, ni naključje. 
Za Luka gresta ta dva aspekta pričevanja skupaj, saj verbalni aspekt potrjuje in 
dopolnjuje čudežnega in obratno. Te zaključke smo dodatno potrdili še: a) z vpogledom 
v razvoj koncepta pričevanja v Apostolskih delih; b) z vpogledom v vlogo čudežev v 
verbalnem razglašanju evangelija; c) z naslovitvijo razloga, zakaj je Luka prikazoval 
predvsem apostole kot tiste, vpletene v nalogo pričevanja. 
Ko smo primerjali koncept pričevanja v Lukovem pisanju s širšim 
svetopisemskim kontekstom, smo odkrili naslednjo sliko; na eni strani koncept 
pričevanja v Lukovem pisanju sledi splošnemu pogledu ali vzorcu koncepta pričevanja 
v Svetem pismu. Najprej srečamo v Luki/Apostolskih delih dva glavna tipa prič – 
opazovalne in pričevalne, pa tudi delitev prič glede na njihov način pričevanja in 
časovni vidik. Drugič, verbalni vidik pričevanja je najbolj pomembna oblika pričevanja, 
vendar je ustno pričevanje večkrat pospremljeno z znaki in čudeži ali različnimi drugimi 
manifestacijami. Tretjič, tudi ideja »ponavljanja« prežema Lukov koncept pričevanja, 
koncept pričevanja pa je visoko cenjen, saj imajo priče pogosto edinstven položaj in 
dostop do določenih dogodkov ali oseb. Zaradi tega njihovo pričevanje oblikuje in tvori 
resničnost, saj priče ne govorijo samo o dejstvih, ampak nudijo tudi pomen in razlago za 
to, o čemer pričujejo. Četrtič, prekrivanje med konceptoma pričevanja in preroštva je 
prisotno na pomemben način v Luku/Apostolskih delih, Duh pa igra večjo vlogo v tem. 
Vse te karakteristike do določene stopnje odražajo koncept pričevanja v Svetem pismu. 
Petič, v apostolskih delih smo poimenovali tri faze razvoja koncepta pričevanja. Priča je 
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lahko oseba: a) ki je očividec in nudi pomen in razlago; b) ki je deloma očividec, 
deloma pa se zanaša na pričevanje drugih prič, nudi pomen in razlago; c) ki prejme 
pričevanje od drugih in pričuje naprej le na osnovi njegovih prepričanj, ne da bi bil sam 
očividec, nudi pomen in razlago. 
Zato ta Lukov »vse-vključujoč« pristop omogoča tistim, ki so sledili 
apostolskemu učenju, da so opravljali vlogo prič. Na drugi strani se koncept pričevanja 
v Luku/Apostolskih delih razlikuje od preostanka Svetega pisma. Prvič, v Apd 1,8 
najdemo edinstven pogoj za postati priča, to je, da prejmeš Svetega Duha in moč. 
Drugič, čeprav je osnovna ideja pričevanja »ponavljanje«, za Lukov koncept pričevanja 
ta edinstven element ni element ponavljanja, ampak vsebina ponavljanja; učenci v 
Apostolskih delih ponavljajo in nadaljujejo Jezusovo službo. V kontekstu 
Luka/Apostolskih del, zahteva za priče, dana v Lk 24 in Apd 1, vključuje ne samo 
besedno ponavljanje sporočila o Jezusu (kar je zelo v skladu z grško idejo μάρτυς, 
nekdo, ki »ima nekaj v mislih« ali se »spominja« nečesa), ampak tudi njegovo 
karizmatično službo. V tem smislu Luka resnično odraža obe strani spektra, tako grško 
(miseln) in hebrejsko (praktični). Na koncu, koncept pričevanja ima najpomembnejše 
mesto v Lukovih pisanjih. Luka uporablja μάρτυς več kot katerikoli drug pisec NZ (kar 
trinajstkrat), ter začne in konča oba svoja dokumenta s konceptom pričevanja, ter tako v 
obeh dokumentih oblikuje vključitev (Lk 1,1–4 in 24,48; Apd 1,8 in 28,21–23). 
XII. POGLAVJE 
LUKOV KONCEPT PRIČEVANJA – UPORABA 
V tem zadnjem poglavju smo poskušali pokazati, kako se pogoj iz Apd 1,8 nanaša na 
nas danes in kako bi moral podučiti cerkev, kako izvajati svojo službo. V skladu z 
Lukom Timothyem Johnsonon (2011, vii), smo trdili, da knjiga Apostolskih del ponuja 
preroško vizijo za cerkev danes. Johnson pravi, da »kot del kanona Svetega pisma imata 
glas in vizija Luka/Apostolskih del preroško funkcijo za cerkev v vsakem obdobju. To 
ni samo poročanje o preteklih dogodkih, je tudi podoba sveta, ki izzove tisto, kar si 
ljudje v vsakem obdobju sami izgradijo«. Obstaja nevarnost, da lahko cerkev pride v 
skušnjavo, da občuduje Jezusa, vendar ga ne posnema v njegovem radikalnem načinu 
življenja. Vendar, če je cerkev v Apostolskih delih sprejela in utelesila Jezusov način 
življenja, »ni pravega razloga, da preroški duh, ki se je izrazil v radikalnih izrazih med 
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apostoli, ne bi mogel najti takšnega utelešenja danes«. Na osnovi tega pogleda lahko 
dobimo več načinov uporabe za nas danes. 
Prva uporaba za cerkev danes je, da Jezusovo naročilo v Apd 1,8 ponuja 
specifičen model pričevanja. Pričevanje je stvar tako manifestacije πνεῦμα ἅγιος skozi 
govor in obenem manifestacija δύναμις skozi čudeže. Če predvidevamo, da je Lukov 
model pričevanja še vedno veljaven za današnji čas, se lahko naučimo več stvari o 
pričevanju iz njega. Prvič, za Luka so čudeži združeni z razglasitvijo Božje besede, ter 
nimajo svojega življenja. Apostoli so, kot Jezus, pridigali in Bog je potrdil njihovo 
sporočilo s čudeži. Drugič, medtem ko so moralne vrednote velikega pomena v 
oblikovanju krščanske identitete, πνεῦμα ἅγιος in δύναμις, v Lukovih pisanjih niso 
nepovezani s pričevanjem in samo omejeni na moralno transformacijo vernikov. Če bi 
to postalo resnično, bi postopoma lahko imeli krščanstvo, kjer bi bila edina 
manifestacija Božje moči, ki bi jo pričakovali in iskali, le moč moralne spremembe 
ljudi. S tem samo po sebi ni nič narobe, vendar ni pravilno omejiti  δύναμις samo na to. 
Drugi način uporabe je, da skupnost kot celota igra pomembno vlogo v nalogi 
pričevanja. Že prej smo opazili, kot smo to poimenovali, »demokratizacijo« koncepta 
pričevanja. Lahko pa gremo še en korak dlje in rečemo, da je že sam obstoj skupnosti 
vernikov in medsebojnih odnosov oblika pričevanja, ter da je način, kako krščanska 
cerkev   »hodi«, enako pomemben kot kar »govori«. Takšen praktičen vidik aspekta 
pričevanja ne sme biti zanemarjen. Tretji način uporabe pa je, da so tisti, ki so prejeli  
πνεῦμα ἅγιος in δύναμις izkusili različne manifestacije. Vse to govori o izkustveni strani 
krščanske vere. Z drugimi besedami, nekdo ne more prejeti πνεῦμα ἅγιος in δύναμις in 
ostati brez sadu. Ta sad naj bi se manifestiral tako zunanje kot notranje. Zato je Jezus 
rekel svojim učencem: »Vi boste moje priče«. Jezus tukaj ne govori o delanju nečesa, 
ampak o tem, da si nekdo. »Biti«, prihaja pred  »delati«. Pričevanje ni samo neka 
dejavnost, ki jo nekdo dela, pričevanje je rezultat osebne identitete. Zato Luka daje 
toliko poudarka na priče kot osebe, ne pa na pričevanje kot dejavnost. Poleg tega, če vsa 
skupnost vernikov sodeluje v poklicanosti k pričevanju, to nakazuje, da lahko tudi laiki 
sodelujejo v služenju. Zadnji način uporabe je povezan z naravo pričevanja, še posebej 
pričevanj o verskih resnicah. Krščanska vera je bila, je in bi morala ostati javna resnica, 
ki se nanaša na vse ljudi, ter ima pomen za posameznike in družbo na splošno, vendar je 
biti priča težavno in polno izzivov. Ker je subjektivnost v samem bistvu verskega 
priznanja, ne more biti resnica enega posameznika tudi resnica vseh ostalih, kar pomeni, 
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da priče govorijo iz značilne in nezmanjšane perspektive. V skladu s tem, v javnem 
forumu nasprotna priča ni le »še eno mnenje«, ampak »osebni izziv«. Sveto pismo 
vsebuje pripovedi o pripovedih z zgodovinskim pomenom in znanjem, ki daje pomen in 
smisel, ki slika »veliko sliko«, ter ki presega vse druge take pripovedi. Tako se lahko 
krščansko pričevanje smatra tudi kot žaljivo, to pa ne pomeni, da imajo kristjani pravico 
vsiljevati svoje sporočilo drugim preko kakršne koli oblike nasilja. Ravno nasprotno, 
naš način »širjenja Besede« mora biti skozi »pričevanje« – pričevanje (kot oseba ali 
sporočilo) pa se lahko sprejme ali zavrne. 
ZAKLJUČEK 
To delo smo začeli z vprašanjem, zakaj je Jezus postavil prejetje Svetega Duha za nujen 
pogoj za njegove učence, da bodo lahko njegove priče v Apd 1,8, ter kako Sveti Duh 
vpliva na njihovo pričevanje. Da bi to ugotovili, smo izvedli proučevanje Lukovega 
koncepta pričevanja v povezavi s Svetim Duhom znotraj širšega svetopisemskega 
konteksta koncepta pričevanja. Ko prihajamo do konca tega proučevanja, lahko rečemo, 
da je koncept pričevanja v Svetem pismu tako bogat kot dinamičen. V SZ smo videli, da 
koncept pričevanja vsebuje tri različne elemente, ki se pa prekrivajo: »priča«, 
»pričevanje« kot glagol in »pričevanje« kot samostalnik. Koncept pričevanja se prav 
tako pojavlja v treh različnih, a vendar dopolnjujočih se  kontekstih: družbenem, 
zakonitem in verskem. Prevladujoči kontekst je verski, saj so v Izraelu kot teokraciji vsi 
vidiki življenja predpisani in definirani s strani YHWH. Nadalje, priče so lahko osebna 
ali neosebna bitja, na splošno je priča nekdo, ki je »videl«, »slišal« in ima »znanje« o 
nečem, ter lahko na osnovi tega »pričuje«. V skladu s tem smo razdelili priče na 
opazovalne in pričevalne priče, ter rekli, da je v večini primerov to, da si opazovalna 
priča, pogoj za to, da lahko postaneš pričevalna priča. Vendar smo tudi naleteli na 
primere, kjer so skozi ponavljanje dogodkov tisti, ki niso bili očividci, imeli možnost 
postati priče teh dogodkov. Glede na to, da je večina prič osebnih bitij, se večina 
pričevanja v SZ zgodi v ustni obliki, ki je občasno podprto z določeno obliko vidne 
manifestacije. Da bi nadoknadili svojo nesposobnost slišati, videti in govoriti, so v 
nekaterih primerih neosebna bitja antropomorfizirana, ter da bi lahko definirali njihov 
pomen in sporočilo, ki ga prenašajo, mora nekdo priskrbeti spremno zgodbo ali 
razlago/pomen. V zakonitih primerih smo tudi videli, da se zahteva pričevanje dveh ali 
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več prič, vendar tudi prisotnost več prič ni zagotovilo, da bo sodba pravična. Zato so 
priče imele resnično pomemben položaj v izraelski družbi. Pogosto so priče imele 
dostop do določenih dogodkov, to pa je postavilo druge v položaj, kjer so bili odvisni od 
pričevanja prič. V takih primerih smo rekli, da imajo priče položaj »posrednikov«, saj 
služijo kot povezava med določenimi dogodki in drugimi. Torej je »resnica«, pa naj bo 
družbena, zakonita ali verska, odvisna od pričevanja prič. Zato smo rekli, da ima 
pričevanje  »ustvarjalno silo«. Če je določeno pričevanje sprejeto kot veljavno in 
resnično, to postane uradna verzija resničnosti in celo javna resnica. Zatorej pričevanja 
prič določajo usodo posameznikov v zakonitih zadevah, pa tudi celotnega naroda in 
priče lahko prevzamejo dodatne pravne vloge. Na koncu vidimo prekrivanje med 
konceptom pričevanja na eni strani in »besedami/zapovedmi«, »zavezo« in »prerokbo« 
na drugi strani. 
Ko smo prišli do NZ, smo videli, da ima koncept pričevanja veliko podobnosti s 
konceptom pričevanja v SZ. Vendar imamo v SZ teonomijo in prekrivanje med 
zakonitim in verskim, v NZ pa verski kontekst postane glavni in fokus zgodbe postane 
ta nova ecclesia, ki živi v okolju, kjer zunanji standardi življenja niso definirani od 
Boga. Zaradi utelešenja Jezusa so verske resnice postale fokus koncepta pričevanja v 
NZ, koncept pričevanja pa je v službi razglašanja določenih verskih resnic in zvestega 
življenja glede na to razodetje. To pa ne pomeni prenehanje prekrivanja med zakonitim 
in verskim kontekstom, saj so učenci pogosto pripeljani na sojenje zaradi svojih verskih 
prepričanj. Tudi SZ zapoved o »dveh ali treh pričah«, ki je bila originalno dana v 
zakonitem kontekstu, je v NZ večinoma uporabljena v kontekstu konfliktov znotraj 
cerkvene skupnosti, ali je posredno prisotna v tekstu. Še več, tako kot v SZ so tudi tu 
priče lahko osebna in neosebna bitja, ki imajo lahko opazovalno ali pričevalno vlogo. 
Čeprav ustni vidik pričevanja prevladuje, z Jezusovim prihodom postane pričevanje v 
službi Jezusa in njegovih učencev pogosto pospremljeno z znaki in čudeži ali raznimi 
drugimi manifestacijami. Na to temo smo tudi rekli, da je Jezus utelesil življenjski stil 
preroka, zaznamovan z besedami in čudežnimi dejanji, pa tudi Jezusovi učenci so 
podedovali tak način življenja. Vloga Svetega Duha v pričevanju je pomembnejša kot v 
SZ, saj lahko Sveti Duh pričuje notranje, skozi Sveto pismo ali na različne druge načine. 
Nasprotno od SZ, v NZ kultni elementi kot priče praktično izginejo in nimamo 
več primerov, ko se lastnosti pričevanja lahko posredujejo ali prenesejo od enega 
neosebnega bitja do drugega. Vendar pa NZ predstavi človeško vest in človeškega duha 
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kot priče, tako da lahko rečemo, da v NZ koncept pričevanja postane ponotranjen, 
notranji dialog, ki se dogaja znotraj osebe, pa je tudi ena oblika pričevanja. Na koncu, v 
NZ se koncept pričevanja prekriva s še enim bistvenim in osnovnim NZ konceptom – 
evangelijem, prekrivanje med pričevanjem in preroštvom pa je še bolj poudarjeno. 
Po opredelitvi karakteristik in razvoja koncepta pričevanja, kot se razgrinja na 
straneh Svetega pisma, smo lahko potrdili, da koncept pričevanja v Svetem pismu 
odraža idejo  »ponavljanja«. Ponavljanje ne povzema vsega, kar priče počnejo, je pa 
dober splošni opis za koncept pričevanja. Ta ugotovitev glede ponavljanja nas je vodila 
v naši analizi do različnih vidikov koncepta pričevanja in k temu, da smo namenili 
posebno pozornost časovnemu vidiku pričevanja. Zaradi tega smo v vsakem primeru 
poskušali določiti, ali priča v njeni sedanjosti ponavlja nekaj iz preteklosti, oznanja 
nekaj o prihodnosti ali le pasivno opazuje nekaj v sedanjosti. Glede na te dejavnike smo 
še naprej poimenovali in razvrstili priče glede na različne kategorije, kot so: način 
pričevanja, naloge, določen namen, kvalifikacije in možnosti/sredstva prič. Slika, ki 
smo jo dobili, je precej zapletena, vendar pa smo lahko pokazali, da tako v SZ kot v NZ 
z nekaterimi manjšimi razlikami priče lahko razvrstimo po tem vzorcu. Rezultat tega je, 
da smo lahko ponudili pregled koncepta pričevanja, še posebej na dva načina: a) 
običajnemu razlikovanju med opazovalnimi in pričevalnimi pričami smo dodali še 
razlikovanje za pričevalne priče: priče za ali proti, ter priče o; b) pokazali smo, da vloga 
opazovalne priče ni vedno osnova za vlogo pričevalnih prič. To je še posebej resnično v 
primerih, kjer priča govori o tem, kaj bi se lahko zgodilo v prihodnosti, v obliki 
opozorila (negativno) ali svarila (pozitivno). Čeprav je običajna definicija priče »oseba, 
ki razglaša, kar je videla ali slišala«, bi v luči te raziskave bila boljša definicija priče 
taka, ki vključuje notarsko funkcijo priče (kar včasih jo), pa tudi definicijo govora priče 
o prihodnosti. 
Na koncu nam je povzetek rezultatov iz SZ in NZ dal celotno sliko različnih 
vidikov koncepta pričevanja v Svetem pismu, na osnovi tega pa smo se vrnili k 
Lukovemu pisanju in zagovarjali specifično razumevanje tega koncepta v njegovih 
pisanjih. Najprej smo vzpostavili, da v kontekstu Svetega pisma Luka v Apd 1,8 prinaša 
edinstven pogoj ali zahtevo za nekoga, ki želi postati priča: prejetje πνεῦμα ἅγιος in 
δύναμις. Drugič, pokazali smo, da πνεῦμα ἅγιος navdihuje in spodbuja ustno pričevanje, 
medtem ko δύναμις poskrbi za čudežni vidik pričevanja. Na osnovi tega smo nato lahko 
govorili naprej o dveh tipih ali oblikah pričevanja: prvem, ki je ustno in dano od  
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πνεῦμα ἅγιος (kerigmatično), in drugo, dano od δύναμις skozi znake in čudeže (
karizmatično). Za Luka gresta ta dva vidika pričevanja skupaj, tako je v Apd pričevanje 
skoraj vedno osnovano na tem, kaj Jezus dela v sedanjosti – pa naj bo to krst s Svetim 
Duhom, čudeži ali izganjanje hudiča. To nas je vodilo do zaključka, da čeprav Luka 
sledi splošni osnovni ideji pričevanja v obliki »ponavljanja«, za Lukov koncept 
pričevanja edinstven element ni ponavljanje samo po sebi, ampak vsebina ponavljanja- 
ponavljanje Jezusove službe. Tretjič, trdili smo, da v tem ponavljanju Jezusove službe 
sodeluje celotna cerkev. To smo poskušali dokazati s proučevanjem razvoja koncepta 
pričevanja v Apostolskih delih, vloge čudežev in ustnega razglašanja evangelija, ter z 
naslavljanjem razlogov, zakaj Luka slika predvsem apostole kot vpletene v nalogo 
pričevanja. 
Če bi povzeli izviren doprinos tega dela, bi to bilo sledeče: a) metodološko 
gledano, smo zagovarjali edinstven vidik koncepta pričevanja v Lukovem pisanju, 
osnovan na analizi in sintezi koncepta pričevanja v kontekstu celotnega Svetega pisma. 
Kolikor mi je znano, ni še nihče do sedaj tega naredil tako izčrpno; b) osnovan na ideji, 
da je osnovni pomen pričevanja ponavljanje, smo posvetili veliko pozornosti časovnici 
dejavnosti pričevanja, kar nas je vodilo do pregleda kategorij prič in do zaključka, da 
običajna definicija pričevanja ne povzame vedno svetopisemskega razumevanja 
pričevanja; c) da bi odgovorili na vprašanji, zakaj Jezus postavi prejetje Svetega Duha 
za nujen pogoj za svoje učence, da bi lahko postali njegove priče v Apd 1,8, ter kako 
Sveti Duh vpliva na njihovo pričevanje, smo pokazali, da ima v svetopisemskem 
kontekstu Luka edinstven pogoj za to, da nekdo postane priča, ter edinstveno vsebino 
ponavljanja 
Čeprav nismo razpravljali o vseh pnevmatoloških zadevah v Lukovi teologiji, 
smo poskušali prispevati k tej razpravi iz perspektive svetopisemskega koncepta 
pričevanja in z rezultati, ki so smo jih dobili s to raziskavo. Čeprav je veliko različnih 
mnenj glede Lukove pnevmologije, Lukov koncept pričevanja v smislu naše zvestobe v 
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Table 5. Personal observing witnesses – OT  
Table 6. Impersonal observing witnesses – OT  
Text Grammar Witness Context 
Gen 31:44 ʿēḏ (ֵעד) + bênî ûḇêneḵā (�ֵּביִני ּוֵביֶנ) Covenant Social 
Gen 31:48  no verb; ʿēḏ (ֵעד) + bênî ûḇêneḵā (�ֵּביִני ּוֵביֶנ) Heap Social 
Gen 31:52  no verb; ʿēḏ (ֵעד) and ʿēḏāh (ֵעָדה) Heap and pillar Social 
Deut 4:26 ʿûḏ (עּוד) + bə ( ְּב) Heavens and earth Covenantal 
Deut 30:19 ʿûḏ (עּוד) + bə ( ְּב) Heavens and earth Covenantal 
Deut 31:28 ʿûḏ (עּוד) + bə ( ְּב) Heavens and earth Covenantal 
Josh 24:27 ʿēḏāh (ֵעָדה) + bə ( ְּב) Stone Religious 
Table 7. Personal testifying witnesses – OT  
Text Grammar Witness Context Mode of 
witness 
Means Purpose 
Gen 43:3 ʿûḏ (עּוד) + bə ( ְּב) Joseph Social About 1 Verbal  Warning  
Ex 19:21 ʿûḏ (עּוד) + bə ( ְּב) YHWH  Covenantal About 1 Verbal Warning 
Ex 19:23 ʿûḏ (עּוד) + bə ( ְּב) Moses Covenantal About 1 Verbal Warning 
Ex 20:16 ʿēḏ (ֵעד) + bə ( ְּב) Man Legal Against Verbal  Guilt or 
innocence 
Ex 21:29 ʿûḏ (עּוד) + bə ( ְּב) Man Legal Against Verbal  Guilt or 
innocence 
Ex 23:1 ʿēḏ (ֵעד) Man Legal Against Verbal  Guilt or 
innocence 
Lev 5:1 ʿēḏ (ֵעד), no verb Man Legal Against Verbal  Guilt or 
innocence 




ʿēḏ (ֵעד); ʿēḏîm (ֵעִדים) + 
bə ( ְּב) 
Man Legal Against Verbal  Guilt or 
innocence 
Deut 5:20 ʿēḏ (ֵעד) + bə ( ְּב) Man Legal Against Verbal  Guilt or 
innocence 
Deut 8:19 ʿûḏ (עּוד) + bə ( ְּב) Moses Covenantal About 1 Verbal  Warning  
Deut 17:6 ʿēḏîm (ֵעִדים) Man Legal Against Verbal  Guilt or 
innocence 
Text Grammar Witness Context 
Gen 31:50 ʿēḏ (ֵעד), no verb; bênî ûḇêneḵā (�ֵּביִני ּוֵביֶנ) YHWH Social 
Josh 24:22 ʿēḏîm (ֵעִדים) + bə ( ְּב) Men Covenantal 
Ruth 4:9 ʿēḏîm (ֵעִדים), no verb Men Legal/covenantal 
Ruth 4:10 ʿēḏîm (ֵעִדים), no verb Men Legal/covenantal 
Ruth 4:11 ʿēḏîm (ֵעִדים), no verb Men Legal/covenantal 
1 Sam 12:5 ʿēḏ (ֵעד) + bə ( ְּב) YHWH and Saul Legal 
Is 8:2 ʿûḏ (עּוד) + ʿēḏîm (ֵעִדים)  Men Covenantal 
Jer 32:10 ʿûḏ (עּוד) + ʿēḏîm (ֵעִדים) Men Legal/covenantal 
Jer 32:12 ʿēḏîm (ֵעִדים) Men Legal/covenantal 
Jer 32:25 ʿûḏ (עּוד) + ʿēḏîm (ֵעִדים) Men Legal/covenantal 
Jer 32:44 ʿûḏ (עּוד) + ʿēḏîm (ֵעִדים) Men Legal/covenantal 
Jer 42:5 ʿēḏ (ֵעד) + lə ( ְל) + bə ( ְּב) YHWH Covenantal 
Amos 3:13 ʿûḏ (עּוד) + bə ( ְּב) Man Covenantal 
ii 




ʿēḏ (ֵעד) + bə ( ְּב); ʿēḏîm 
 (ֵעִדים)








ʿēḏ (ֵעד) + bə ( ְּב) Man Legal Against Verbal  Guilt or 
innocence 
1 Sam 8:9 ʿûḏ (עּוד) + bə ( ְּב) Man Legal About 1 Verbal  Warning  
1 Kings 
2:42 
ʿûḏ (עּוד) + bə ( ְּב) Man Social About 1 Verbal  Warning  
1 Kings 
21:10 








ʿûḏ (עּוד) + bə ( ְּב) YHWH 
through 
prophets 
Covenantal About 3 Verbal  Warning  
2 Kings 
17:15 
ʿûḏ (עּוד) + bə ( ְּב) YHWH Covenantal About 3 Verbal  Warning  
2 Chron 
24:19 
ʿûḏ (עּוד) + bə ( ְּב) Man Covenantal About 3 Verbal  Warning  
Neh 9:26 ʿûḏ (עּוד) + bə ( ְּב) Prophets Covenantal About 3 Verbal  Warning  
Neh 9:29 ʿûḏ (עּוד) + bə ( ְּב) YHWH Covenantal About 3 Verbal  Warning  




Covenantal About 3 Verbal  Warning  
Neh 9:34 ʿûḏ (עּוד) + bə ( ְּב) YHWH Covenantal About 3 Verbal  Warning  
Neh 13:15 ʿûḏ (עּוד) + bə ( ְּב) Nehemiah Covenantal About 3 Verbal  Warning  
Neh 13:21 ʿûḏ (עּוד) + bə ( ְּב) Nehemiah Covenantal About 3 Verbal  Warning  
Job 16:19 ʿēḏ (ֵעד) YHWH Covenantal For Verbal  Guilt or 
innocence 
Job 29:11 ʿûḏ (עּוד) Man Difficult to 
identify   
For Verbal  Guilt or 
innocence 
Ps 27:12 ʿēḏêy (ֵעֵדי) + bə ( ְּב) Man Legal Against Verbal  Guilt or 
innocence 
Ps 35:11 ʿēḏêy (ֵעֵדי) Man Legal Against Verbal  Guilt or 
innocence 
Ps 50:7 ʿûḏ (עּוד) + bə ( ְּב) YHWH Covenantal Against Verbal  Guilt or 
innocence 
Ps 81:8 ûḏ (עּוד) + bə ( ְּב) YHWH Covenantal About 3 Verbal  Warning 
Ps 89:37 ʿēḏ (ֵעד) Difficult to identify 




ʿēḏ (ֵעד) Man Legal Against Verbal  Guilt or 
innocence 
Prov 14:5 ʿēḏ (ֵעד) Man Legal For and 
against 




ʿēḏ (ֵעד) Man Legal For Verbal  Guilt or 
innocence 
Prov 19:5 ʿēḏ (ֵעד) Man Legal Against Verbal  Guilt or 
innocence 




ʿēḏ (ֵעד) Man Legal Against Verbal  Guilt or 
innocence 









ʿēḏ (ֵעד) + bə ( ְּב) Man Legal Against Verbal  Guilt or 
innocence 
Is 43:9 ʿēḏêhem (ֵעֵדיֶהם) Man Covenantal For Verbal  Guilt or 
innocence 
Is 43:10 ʿēḏêy (ֵעֵדי) Man Covenantal Against Verbal  Guilt or 
innocence 
Is 43:12 ʿēḏêy (ֵעֵדי) Man Covenantal Against Verbal  Guilt or 
innocence 
Is 44:8 ʿēḏêy (ֵעֵדי) Man Covenantal Against Verbal  Guilt or 
innocence 
Is 44:9 ʿēḏêhem (ֵעֵדיֶהם) Man Covenantal For Verbal  Guilt or 
innocence 
Is 55:4 ʿēḏ (ֵעד) + lə ( ְל) One man, 
people, 
nation? 
Covenantal About 4 ? To 
establish  
truth 
Jer 6:10 ûḏ (עּוד) Jeremiah Covenantal About 3 Verbal  Warning  
Jer 11:7 ûḏ (עּוד) + bə ( ְּב) YHWH Covenantal About 3 Verbal  Warning  
Jer 29:23 ʿēḏ (ֵעד), no verb YHWH Covenantal About 3 Verbal Warning 
Jer 42:19 ûḏ (עּוד) + bə ( ְּב) Jeremiah Covenantal About 1 Verbal Warning 
Lam 
2:13305 
ûḏ (עּוד) + lə ( ְל) Jeremiah Covenantal Difficult to identify 
Mic 1:2 ʿēḏ (ֵעד) + lə ( ְל) + bə ( ְּב) YHWH Covenantal Against Verbal  Guilt or 
innocence 
Zech 3:6 ûḏ (עּוד) + bə ( ְּב) Angel Covenantal About 1 Verbal Warning 
Mal 2:14 ûḏ (עּוד) + bə ( ְּב) YHWH Legal Against Verbal  Guilt or 
innocence 
Mal 3:5 ûḏ (עּוד) + bə ( ְּב) YHWH Covenantal Against Verbal  Guilt or 
innocence 
Table 8. Impersonal testifying witnesses – OT  
Text Grammar Witness Context Mode of 
witness 
Means Purpose 
Gen 21:30 ʿēḏāh (ֵעָדה) Seven lambs Social About 4 Seven 
lambs 
To confirm  
Ex 22:12 
(13) 
ʿēḏ (ֵעד) Remains of 
the animal 












ʿēḏ (ֵעד) + ləp̄ānâw 
 (ְלָפָניו)






ʿēḏ (ֵעד) + bə ( ְּב) Book of 
Law (Torah)  











ʿēḏ (ֵעד) + bênênû 
ûḇênêḵem ( ֵּביֵנינּו
Altar Covenantal About 2 Material 
evidence 
Reminder 
                                                 
305 It is difficult to determine type and mode of witnessing in this verse as Simian-Yofre (1999, 
510) says, since the meaning of verb ûḏ (עּוד) in this verse does not seem to fit any of the suggested 
semantic group for ʿûḏ Hiphil (order/command, forbid, admonish, threaten, reproach). 
iv 
 no verb ;(ּוֵביֵניֶכם
Josh 
22:28 
ʿēḏ (ֵעד) + bênênû 
ûḇênêḵem ( ֵּביֵנינּו
 no verb ;(ּוֵביֵניֶכם





ʿēḏ (ֵעד) + bênōṯênû 
 no verb ;(ֵּביֹנֵתינּו)
Altar Covenantal About 2 Material 
evidence 
Reminder 
Ruth 4:7 təʿûḏāh (ְּתעּוָדה); no 
verb 
Sandal Legal About 5 Material 
evidence 
To confirm 
Job 10:17 ‘êḏêḵā (�ֵעֶדי) Job’s 
suffering 




Job 16:8 ʿēḏ (ֵעד) + bə ( ְּב) Job’s 
suffering 





89:37306    
ʿēḏ (ֵעד) Difficult to 
identify  
Covenantal Difficult to identify  
Is 8:16 təʿûḏāh (ְּתעּוָדה) Written 
prophetic 
message 





Is 8:20 təʿûḏāh (ְּתעּוָדה) Written 
prophetic 
message 





Is 19:20 ʿēḏ (ֵעד)  Altar and 
pillar 
Covenantal About 2 Material 
evidence 
Reminder 










Ex 25:16, 21; 30:6, 36; 31:18; 32:15; 34:29; 40:20; Lev 16:13; Num 17:4, 10 
ʿēḏōṯ 
 (ֵעֹדת)
Deut 4:45; 6:17, 20; 31:26; Ps 25:10; 78:56; 93:5; 99:7; 119:2, 22, 24, 46, 59, 
79, 95, 119, 125, 138, 146, 152, 167, 168,; 132:12 
ʿēḏôṯ 
 (ֵעְדֹות)
1 Kings 2:3; 2 Kings 17:15; 23:3; 1 Chron 29:19; 2 Chron 34:31; Neh 9:34; Ps 
119:14, 31, 36, 99, 111, 129, 144, 157; Jer 44:23 
ʿēḏûṯ 
 (ֵעדּות)
2 Kings 11:12; 2 Chron 23:11; Ps 19:7; 78:5; 81:5; 119:88; 122:4 
Ark ʿēḏûṯ 
 (ֵעדּות)
Ex 16:34; 25:22; 26:33, 34; 27:21; 30:6, 26; 31:7; 39:35; 40:3, 5, 21; Num 4:5; 






Ex 38:21; Num 1:50, 53; 9:15; 10:11; 17:7, 8; 18:2; 2 Chron 24:6 
 
Table 9. Personal observing witnesses – NT  
Text Grammar Witness Context 
Mt 18:16 mártys Men Religious or legal?307 
                                                 
306 Since the identity of witness in Ps 89 is so debatable, I did not discuss it. 
307 According to Darrell L. Bock (2007, 64), witnesses from Mt 18:16 are witnesses in a legal 
sense, because they help establish facts objectively through verifiable observation. Witnesses who do the 
same in the context of the church (2 Cor 13:1 and 1 Tim 5:19) he also considers as witnesses in a legal 
sense. But, here we make distinction between context in which testifying may appear (legal, religious, 
etc.), and sense in which witnesses function. That means that witness in legal sense can function in both 
legal and religious context. 
v 
Lk 24:48 mártys Men  Religious 
Jn 3:28 martyréō John the Baptist Religious 
Acts 10:39 mártys Apostles Religious 
Acts 10:41 mártys Apostles Religious 
Acts 22:15 mártys Paul Religious 
Acts 26:16 mártys Paul Religious 
Rom 1:9 mártys God Religious 
2 Cor 1:23 mártys God Religious 
Phil 1:8 mártys God Religious 
1 Thess 2:5 mártys God Religious 
1 Thess 2:10 mártys Men and God Religious 
1 Tim 6:12 mártys Men Religious 
Table 10. Personal testifying witnesses – NT  
Text Grammar Witness Context Mode of 
witness 
Means Purpose 
Mt 8:4 martýrion Man Covenantal  About 3 Physical 
evidence 
To confirm / 
establish the 
truth 
Mt 10:18 martýrion Disciples Legal About 4  Verbal To confirm / 
establish the 
truth 
Mt 15:19 pseudomartyría Men Legal against Verbal  Guilt or 
innocence 
Mt 19:18 pseudomartyréō Men Legal against Verbal  Guilt or 
innocence 





Mt 24:14 martýrion Man Covenantal About 4 Verbal To confirm / 
establish the 
truth 
Mt 26:59 pseudomartyría Men Legal against Verbal  Guilt or 
innocence 
Mt 26:60 pseudómartys Men Legal against Verbal  Guilt or 
innocence 
Mt 26:62 katamartyréō Men Legal against Verbal  Guilt or 
innocence 
Mt 26:65 mártys Men Legal against Verbal  Guilt or 
innocence 
Mt 27:13 katamartyréō Men Legal against Verbal  Guilt or 
innocence 
Mk 1:44 martýrion Man Covenantal About 3 Physical 
evidence 
To confirm / 
establish the 
truth 





Mk 10:19 pseudomartyréō Men  Legal Against  Verbal  Guilt or 
innocence 
Mk 13:9 martýrion Disciples Legal About 4 Verbal To confirm / 
establish the 
truth 
Mk 14:55 martyría Men Legal Against   Verbal  Guilt or 
innocence 
Mk 14:56 pseudomartyréō Men Legal Against  Verbal  Guilt or 
innocence 
vi 
Mk 14:56 martyría Men Legal Against  Verbal  Guilt or 
innocence 
Mk 14:57 pseudomartyréō Men Legal Against  Verbal  Guilt or 
innocence 
Mk 14:59 martyría Men Legal Against  Verbal  Guilt or 
innocence 
Mk 14:60 katamartyréō Men Legal Against  Verbal  Guilt or 
innocence 
Mk 14:63 mártys Men Legal Against  Verbal  Guilt or 
innocence 
Lk 4:22 martyréō Men Social? Or 
covenantal? 
About 3 Verbal To confirm / 
establish the 
truth 
Lk 5:14 martýrion Man Covenantal About 3 Physical 
evidence 
To confirm / 
establish the 
truth 













Lk 18:20 pseudomartyréō Men  Legal Against Verbal  Guilt or 
innocence 
Lk 21:13 martýrion Disciples Legal About 4 Verbal To confirm / 
establish the 
truth 
Lk 22:71 martyría Men Legal Against Verbal  Guilt or 
innocence 
Jn 1:7 martyría John the 
Baptist 
Religious About 4  Verbal To confirm / 
establish the 
truth 
Jn 1:7 martyréō John the 
Baptist 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 1:8 martyréō John the 
Baptist 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 1:15 martyréō John the 
Baptist 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 1:19 martyría John the 
Baptist 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 1:32 martyréō John the 
Baptist 
Religious About 3 Verbal To confirm / 
establish the 
truth 
Jn 1:34 martyréō John the 
Baptist 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 2:25 martyréō About men No specific 
reference 
About 3 Revelation 
or prophetic 
knowledge 
To confirm / 
establish the 
truth 
Jn 3:11 martyréō Jesus Religious About 3  Verbal To confirm / 
                                                 




Jn 3:11 martyría Jesus Religious About 3 Verbal To confirm / 
establish the 
truth 
Jn 3:26 martyréō John’s 
disciples  
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 3:32 martyréō Author of 
John’s 
gospel  
Religious About 3 Verbal To confirm / 
establish the 
truth 
Jn 3:32 martyría Author of 
John’s 
gospel  
Religious About 3  Verbal To confirm / 
establish the 
truth 
Jn 3:33 martyría Author of 
John’s 
gospel  
Religious About 3 Verbal To confirm / 
establish the 
truth 
Jn 4:39 martyréō Woman Religious About 3 Verbal To confirm / 
establish the 
truth 
Jn 4:44 martyréō Jesus Religious About 3 Verbal To confirm / 
establish the 
truth 
Jn 5:31 martyréō Jesus Religious About 4 Various To confirm / 
establish the 
truth 
Jn 5:31 martyría Jesus Religious About 4 Various To confirm / 
establish the 
truth 
Jn 5:32 martyréō Father Religious About 4 Various To confirm / 
establish the 
truth 
Jn 5:32 martyría Father Religious About 4 Various To confirm / 
establish the 
truth 
Jn 5:33 martyréō John the 
Baptist 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 5:34 martyría Jesus Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 5:36 martyréō Jesus Religious About 4  Works To confirm / 
establish the 
truth 
Jn 5:36 martyría Jesus Religious About 4 Works To confirm / 
establish the 
truth 
Jn 5:37 martyréō Father Religious About 4 Various To confirm / 
establish the 
truth 
Jn 7:7 martyréō Jesus Religious Against Verbal To confirm / 
establish the 
truth 
Jn 8:13 martyría Jesus Religious About 4  Verbal309 To confirm / 
establish the 
                                                 
309 For Jn 8:13 and 14 verbally, but potential other means of testimony are included. 
viii 
truth 
Jn 8:13 martyréō Jesus Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 8:14 martyréō Jesus Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 8:14 martyría Jesus Religious About 4 Verbal To confirm / 
establish the 
truth 
Jn 8:17 martyría Men Legal For or 
against 
Verbal Guilt or 
innocence 
Jn 8:18 martyréō Jesus and 
Father 
Religious About 4 Various To confirm / 
establish the 
truth 
Jn 10:25 martyréō Jesus Religious About 4 Works To confirm / 
establish the 
truth 
Jn 12:17 martyréō Men Religious About 3  Verbal To confirm / 
establish the 
truth 
Jn 13:21 martyréō Jesus Religious About 2 Verbal Announcement 
of future 
judgment 
Jn 15:26 martyréō Holy Spirit Religious About 4 Various To confirm / 
establish the 
truth 
Jn 15:27 martyréō Disciples Religious About 4 Various To confirm / 
establish the 
truth 
Jn 18:23 martyréō Jesus Legal Against  Verbal Guilt or 
innocence 
Jn 18:37 martyréō Jesus Legal About 4  Verbal To confirm / 
establish the 
truth 
Jn 19:35 martyréō Author of 
the gospel 
Religious About 3 Verbal and / 
or in written 
form  
To confirm / 
establish the 
truth 
Jn 19:35 martyría Author of 
the gospel 
Religious About 3 Verbal and / 
or in written 
form 
To confirm / 
establish the 
truth 
Jn 21:24 martyréō Author of 
the gospel 
Religious About 3 Written 
form 
To confirm / 
establish the 
truth 
Jn 21:24 martyría Disciples Religious About 3 Written 
form 
To confirm / 
establish the 
truth 
Acts 1:8 mártys Disciples Religious About 4 Various To confirm / 
establish the 
truth 
Acts 1:22 mártys Apostles Religious About 3 Various To confirm / 
establish the 
truth 
Acts 2:32 mártys Apostles Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 2:40 diamartýromai Peter Religious About 2 Verbal Warning to 
change 
ix 
Acts 3:15 mártys Peter & 
John 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 4:33 martýrion Apostles Religious About 3 Verbal + 
possible 
miracles 
To confirm / 
establish the 
truth 
Acts 5:32 mártys Apostles 
and Holy 
Spirit 




To confirm / 
establish the 
truth 
Acts 6:3 martyréō Men Social / 
Religious 
About 3 Verbal To confirm / 
establish the 
truth 
Acts 6:13 mártys Men Legal Against  Verbal Guilt or 
innocence 
Acts 7:58 mártys Men Legal Against  Verbal Guilt or 
innocence 
Acts 8:25 diamartýromai Peter & 
John 
Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 10:22 martyréō Men Social / 
Religious 
About 3 Verbal To confirm / 
establish the 
truth 
Acts 10:42 diamartýromai Disciples Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 13:22 martyréō God Covenantal About 2  Verbal Admonishment 
Acts 13:31 mártys Apostles Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 14:3 martyréō God Religious About 4 Miracles To confirm / 
establish the 
truth 
Acts 15:8 martyréō God Religious About 3 Spirit’s 
baptism 
To confirm / 
establish the 
truth 
Acts 16:2 martyréō Men Social / 
Religious 
About 3 Verbal To confirm / 
establish the 
truth 
Acts 18:5 diamartýromai Paul Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 20:21 diamartýromai Paul Religious About 2 Verbal Warning to 
change 




Acts 20:24 diamartýromai Paul Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 20:26 martýromai Paul Religious About 3 Verbal To confirm / 
establish the 
truth 
Acts 22:5 martyréō High priest 
and elders 
Legal For Verbal Guilt or 
innocence 
Acts 22:12 martyréō Men Social / 
Religious 
About 3 Verbal Reputation 




Acts 22:20 mártys Stephen Legal Against Verbal To confirm / 
establish the 
truth 
Acts 23:11 martyréō Paul Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 23:11 diamartýromai Paul Religious About 4 Verbal To confirm / 
establish the 
truth 
Acts 26:5 martyréō Jewish 
men 
Legal For Verbal To confirm / 
establish the 
truth 
Acts 26:22 martýromai Paul Legal  About 4 Verbal To confirm / 
establish the 
truth 
Acts 28:23 diamartýromai Paul Religious About 4 Verbal To confirm / 
establish the 
truth 
Rom 8:16 symmartyréō Holy Spirit 
+ human 
spirit  




Rom 9:1 symmartyréō Holy Spirit 
+ 
conscience 




Rom 10:2 martyréō Paul Religious About 3 Written 
form 
(epistle) 
To confirm / 
establish the 
truth 
1 Cor 1:6 martýrion Difficult to 
identify 
Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 





martyréō Paul and 
others 





pseudomartyréō Paul and 
others 
Religious About 4 Verbal To confirm / 
establish the 
truth 
2 Cor 8:3 martyréō Paul Religious About 3 Written 
form 
(epistle) 
To confirm / 
establish the 
truth 
2 Cor 13:1 mártys Men Religious Against  Verbal To confirm / 
establish the 
truth 
Gal 4:15 martyréō Paul Religious About 3 Written 
form 
(epistle) 
To confirm / 
establish the 
truth 









Col 4:13 martyréō Paul Religious About 3 Written 
form 
(epistle) 






martýromai Paul and 
his 
coworkers 
Religious About 2 Verbal Admonishment 
1 Thess 
4:6 
diamartýromai  Paul and 
his 
coworkers 
Religious About 2 Verbal Warning  
2 Thess 
1:10 
martýrion Paul and 
his 
coworkers 
Religious About 4 Verbal To confirm / 
establish the 
truth 
1 Tim 2:6 martýrion Jesus / 
Men 
Religious About 4 Jesus’ life / 
verbal 
To confirm / 
establish the 
truth 
1 Tim 3:7 martyría Men Social About 3 Verbal To confirm / 
establish the 
truth 
1 Tim 5:10 martyréō Men Religious About 3 Verbal To confirm / 
establish the 
truth 
1 Tim 5:19 mártys Men Religious Against  Verbal To confirm / 
establish the 
truth 




1 Tim 6:13 martyréō Jesus Religious About 4 Jesus’ life / 
verbal 
To confirm / 
establish the 
truth 
2 Tim 1:8 martýrion Timothy Religious About 4 Verbal  To confirm / 
establish the 
truth 




2 Tim 2:14 diamartýromai Paul Religious About 2 Verbal  Warning to 
change 




Tit 1:13 martyría Crete’s 
prophet 
Social About 3 Verbal / 
written 
form 
To confirm / 
establish the 
truth 
Heb 2:4 synepimartyréō God Religious About 4 Signs, 
wonders, 
miracles, 
gifts of the 
Spirit 
To confirm / 
establish the 
truth 
Heb 2:6 diamartýromai Someone 
(God or 
humans) 
Religious About 3  Scripture To confirm / 
establish the 
truth 




Heb 10:15 martyréō Holy Spirit Religious About 1 Scripture Announcing in 
advance 
Heb 10:28 mártys Men Legal Against  Verbal To confirm / 
establish the 
truth 




Heb 11:4 martyréō God Religious About 3 Scripture To confirm / 
establish the 
truth 
Heb 11:5 martyréō God Religious About 3 Scripture To confirm / 
establish the 
truth 
Heb 11:39 martyréō God Religious About 3 Scripture To confirm / 
establish the 
truth 
Heb 12:1 mártys Men from 
chap 11. 
Religious About 4  Scripture To confirm / 
establish the 
truth 




1 Pet 5:1 mártys Peter Religious About 3 Verbal / 
written 
form 
To confirm / 
establish the 
truth 
1 Pet 5:12 epimartyréō Peter Religious About 2 Written 
form  
Admonishment 
1 Jn 1:2 martyréō John and 
others 
Religious About 4 Verbal / 
written 
form 
To confirm / 
establish the 
truth 
1 Jn 4:14 martyréō John and 
others 
Religious About 4 Verbal / 
written 
form 
To confirm / 
establish the 
truth 
1 Jn 5:6 martyréō Holy Spirit Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
1 Jn 5:7 martyréō Spirit, 
water and 
blood 
Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
1 Jn 5:9 martyría Men Religious About 4 Probably 
verbal 
To confirm / 
establish the 
truth 
1 Jn 5:9 martyría God Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
1 Jn 5:9 martyréō God Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
1 Jn 5:10 martyréō God Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
1 Jn 5:10 martyría God Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
1 Jn 5:11 martyría God Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
3 Jn 1:3 martyréō Believers Religious About 3 Verbal To confirm / 
establish the 
truth 
3 Jn 1:6 martyréō Believers Religious About 3 Verbal To confirm / 
establish the 
truth 
3 Jn 1:12 martyréō Men and 
Truth 
Religious About 3 Verbal, but 
not 
specified 




3 Jn 1:12 martyréō John and 
others 
Religious About 3 Verbal + 
epistle? 
To confirm / 
establish the 
truth 
3 Jn 1:12 martyría John and 
others 
Religious About 3 Verbal + 
epistle? 
To confirm / 
establish the 
truth 
Rev 1:2 martyréō John Religious About 4 The book of 
Revelation 
To confirm / 
establish the 
truth 
Rev 1:2 martyría Jesus 
Christ 
Religious About 4 Jesus’ life 
and 
teaching 
To confirm / 
establish the 
truth 
Rev 1:5 mártys Jesus 
Christ 
Religious About 4 Jesus’ life 
and 
teaching 
To confirm / 
establish the 
truth 
Rev 1:9 martyría Jesus 
Christ 
Religious About 4 Jesus’ life 
and 
teaching 
To confirm / 
establish the 
truth 
Rev 2:13 mártys Antipas  Religious About 4 Verbal + his 
life 
To confirm / 
establish the 
truth 
Rev 3:14 mártys Jesus 
Christ 
Religious About 4 Jesus’ life 
and 
teaching 
To confirm / 
establish the 
truth 
Rev 6:9 martyría Believers Religious About 4 Difficult to 
identify310 
To confirm / 
establish the 
truth 
Rev 11:3 mártys Two 
witnesses 
Religious Difficult to 
identify 
-  -  
Rev 11:7 martyría Two 
witnesses 
Religious Difficult to 
identify 
-  -  
Rev 12:11 martyría Believers Religious About 4 Verbal To confirm / 
establish the 
truth 
Rev 12:17 martyría Believers Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
Rev 17:6 mártys Men Religious About 4 Verbal + 
their life 
To confirm / 
establish the 
truth 
Rev 19:10 martyría 2x Believers 
+ angel 
Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
Rev 20:4 martyría Believers Religious About 4 Difficult to 
identify 
To confirm / 
establish the 
truth 
Rev 22:16 martyréō Angel Religious About 4 The book of 
Revelation 
To confirm / 
establish the 
truth 
Rev 22:18 martyréō Jesus Religious About 1 The book of 
Revelation 
Future warning  
Rev 22:20 martyréō Jesus Religious About 1311 The book of Announcing in 
                                                 
310 By difficult to identify in Rev 6:9; 12:17; 19:10 and 20:4 we mean that testimony of these 




Table 11. Impersonal testifying witnesses – NT   
Text Grammar Witness Context Mode of 
witness 
Means Purpose 
Jn 5:39 martyréō Scripture Religious About 2 Scripture To confirm / 
establish the 
truth 





Acts 10:43 martyréō Scripture Religious About 2 Scripture To confirm / 
establish the 
truth 






Rom 3:21 martyréō Law and 
Prophets / 
Scripture 
Religious About 2 Scripture To confirm / 
establish the 
truth 
Rom 8:16 symmartyréō Human 
spirit 






Rom 9:1 symmartyréō Paul’s 
conscience 












Heb 7:8 martyréō Scripture Religious About 2 Scripture To confirm / 
establish the 
truth 
Heb 7:17 martyréō Scripture Religious About 2 Scripture To confirm / 
establish the 
truth 






1 Jn 5:7 martyréō Water and 
blood 
Religious About 3   Difficult to 
identify 
To be a 
constant 
reminder 







                                                                                                                                               
311 If this martyréō refers to the book of Revelation, then it belongs into category about 4. If 
refers to the warning given in 22:18, then it belongs into category about 1. 
